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PREFACE 
During my service as a missionary in French speaking West Africa, I was astounded at how 
often my assumptions about relationships proved to be wrong in an African setting. Remarkably, 
the substance of relationships was quite similar to the substance that I expected from my Western 
upbringing, but the meaning was different. Time and again I thought that I was sending one 
message only to find that I had sent a different message. And it was difficult for my African 
friends to teach me how to relate to others because their assumptions about relationships were as 
automatic as my own. The issue of relationships slowly became the prominent characteristic 
among many characteristics of African culture that seemed to offer insight into the world of HB 
that might be missed because of unconscious Western assumptions. 
I entered graduate school with the hope that I would be able to use my experiences in 
Africa to gain a fresh view of the HB. When Dr. Lawrence Boadt suggested that I study Ezek 
36:16-32 because of my interest in the role of shame in relationships, I had no idea what a great 
role this passage would come to play in my life. Ezekiel 36:16-32 turned out to be the perfect 
text for wrestling with my questions about relationships. 
Dr. Andrew Bartelt became my doktorvater and submitted my eclectic manner of 
questioning the text to scholarly rigor. I sought the appropriate method for getting the answers I 
thought were necessary from the text and ended up with a sociological and rhetorical study of the 
passage. Dr. Bartelt consistently pressed me to make my work clear to others and to interact with 
other scholars. I trust that this work accomplishes his goals. 
viii 
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ABSTRACT 
Mudge, Ronald R. "Honorable Shame: The Rhetorical Use of Didactic Shame Discourse in 
Ezekiel 36:16-36" Ph.D. diss., Concordia Seminary, 2012.328 pp. 
After promising Israel such wonderful gifts as a new heart and a return to the land, Ezek 
36:16-32 ends with a command for Israel to be ashamed. Biblical scholars have offered a 
number of different explanations for this unusual order without consensus. 
A methodology that employs sociological interpretation and rhetorical analysis covers new 
ground and resolves the crux of Ezek 36:16-32. A basic word study demonstrates that primary 
shame lexemes in Ezekiel refer to low status as judged by an audience or to the emotions of fear 
and anxiety surrounding low status. A study of the sociological function of shame discourse 
provides evidence for a didactic use of shame where Israel's acknowledgment of low status in 
their relationship with Yahweh demonstrates that Israel has learned from the punishment they 
received and opens the way for reconciliation with Yahweh. This study also describes 
differences between Yahweh's view of what causes honor and shame and the view held by most 
human beings. 
When the insights from the word study and the sociological research are applied to an 
analysis of the rhetorical strategy of the book of Ezekiel, it becomes clear that Yahweh and Israel 
blame each other for the failure of their covenant and the resulting exile. Ezekiel 36:16-32 is the 
place where the book intends to resolve the issue of blame by accomplishing its rhetorical goal of 
persuading Israelites readers to acknowledge shame in their relationship with Yahweh. 
The command for Israel to acknowledge low status follows positive promises because the 
promises prove that Yahweh desires and will accomplish Israel's well-being and, therefore, that 
Israel alone is responsible for the exile. This argument is intended to create a New Israel as it 
persuades the Israelite readers to acknowledge shame before Yahweh. The ensuing reconciliation 
and restoration will raise Israel's status and Yahweh's status in the eyes of the nations, 
demonstrating that didactic shame is honorable shame. 
xv 
INTRODUCTION 
OVERVIEW OF THE DISSERTATION 
The Challenge of Understanding Ezek 36:16-32 
(It is) not for your sake (that) I am about to act—declaration of 
the Lord Yahweh—let it be known to you. Be ashamed and be 
dishonored because of your conduct, house of Israel.' 
Ezek 36:32 
My work on Ezek 36:16-32 for a graduate course' led me to study this passage in detail 
and to realize that scholars give a variety of interpretations of it. Margaret Odell calls attention to 
the unusual order of positive promises that are abruptly followed by references to shame in 
Ezekiel: "Jerusalem feels shame only after God forgives"3 In fact, the majority of scholars who 
deal with Ezek 36:16-32 note the unusual order of promises followed by a command to be 
ashamed and offer a variety of explanations, some of which are diametrically opposed to each 
All translations of the HB are the translations of the author unless otherwise noted. Also, when the 
versification of the MT and English translations disagree, the dissertation follows the versification of the MT. 
2 When 1 expressed an interest in studying the social role of shame in Ezekiel, Lawrence Boadt suggested that I 
research Ezek 36:16-32. Some of the material from the resulting unpublished paper appears in this dissertation. 
3 Margaret Odell, "The Inversion of Shame and Forgiveness in Ezekiel 16:59-63," JSOT 56 (1992): 102. 
Ezekiel 16:59-63 is similar to Ezek 36:16-32 and includes the same problem of shame coming after good news. 
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other. While some interpretations include rich insights, the diversity of the explanations 
illustrates the need to evaluate methodological issues and to pursue questions that have not been 
adequately addressed. 
In Ezek 36:16-32, Yahweh recounts the story of Israel's unfaithfulness and punishment 
and tells how Israel profaned his name among the nations. As a consequence, Yahweh states that 
he will act for his name's sake. He plans to give Israel a new heart and a new spirit, so that they 
will be faithful as they live in the productive land and will never again suffer disgrace among the 
nations. But in spite of that positive future, Yahweh says that the memory of their evil conduct 
will cause them to loathe themselves, and he concludes with a striking command to be ashamed 
and dishonored. 
In this way, Yahweh appears to encourage Israel with a description of the wonderful gifts 
that he will give them only to crush them by ordering them to be ashamed. The audience expects 
such talk of dishonor to accompany Yahweh's recounting of Israel's sinful past earlier in the 
passage and to serve as a sign of repentance that comes before the shift to salvation. However, 
the text does not follow the expectations of the audience; the unusual order of good news of 
restoration followed by the demand to be ashamed constitutes a crux of interpretation in Ezek 
36:16-32. 
Commentaries and scholars give a variety of reactions to the unusual progression from 
salvation to dishonor in Ezek 36:16-32, and some simply appear to avoid the problem by failing 
to acknowledge it.' Those who do address this crux do so with widely divergent interpretations. 
' The following scholars do not talk about the problem of references to shame coming after good news: C. F. 
Keil and F. Delitzsch, Ezekiel—Daniel (vol. 9 of Commentary on the Old Testament; 10 vols.; trans. James Martin 
and M. G. Easton; Peabody, Mass.: Hendrickson, 2001), 305; Ronald M. Hals, Ezekiel (FOTL 19; ed. Rolf P. 
Knierim and Gene M. Tucker; Grand Rapids: Eerdmans, 1989), 108, 112, 265-66; Henry McKeating, Ezekiel 
(OTG; ed. R. N. Whybray; Sheffield: Sheffield Academic Press, 1993), 15; John W. Wevers, Ezekiel (The Century 
Bible; ed. H. H. Rowley and Matthew Black; London: Thomas Nelson & Sons, 1969), 161; Ralph W. Klein. Ezekiel: 
2 
For example, Baruch Schwartz argues that the Israelites will find no pleasure in the 
restoration because they will be overcome with feelings of shame.' According to Schwartz, 
Yahweh must restore Israel to protect his honor. However, Yahweh will ultimately cause the 
Israelites so much emotional suffering that they will not be able to enjoy their positive exterior 
condition. Schwartz and others assert that Yahweh's final goal is for Israel to feel the emotion of 
shame and that shame is punitive.' 
Another approach treats the unusual order in which positive promises come before 
references to shame as part of the historical development of doctrine. Keith W. Carley employs 
this approach and concludes, "The importance of such thought for later Christian theories of the 
atonement is self-evident, though the Christian response of joy is lacking here.' In Carley's 
opinion, Ezek 36:16-32 represents a step in the development of the doctrine of divine 
monergism because Yahweh acts graciously toward Israel without any merit or cooperation on 
The Prophet and His Message (Columbia, S.C.: University of South Carolina Press, 1988), 147; G. A. Cooke, A 
Critical and Exegetical Commentary on the Book of Ezekiel (ICC; ed. S. R. Driver, A. Plummer, and C. A. Briggs; 
Edinburgh: T & T Clark, 1936), 71; Donald E. Gowan, Ezekiel (Knox Preaching Guides; ed. John H. Hayes; 
Atlanta: John Knox, 1985), 121; Joseph Blenkinsopp, Ezekiel (IBC; ed. James Luther Mays, Patrick D. Miller Jr., 
and Paul J. Actemeier; Louisville: John Knox, 1990), 168-69; Peter C. Craigie, Ezekiel (The Daily Study Bible; ed. 
John C. L. Gibson; Philadelphia: Westminster, 1983), 122, 258; Toni Craven, Ezekiel-Daniel (Collegeville Bible 
Commentary; Collegeville, Minn.: The Liturgical Press, 1986), 39, 77; Aelred Cody, Ezekiel, with an Excursus on 
Old Testament Priesthood (vol. 11 of Old Testament Message: .4 Biblical-Theological Commentary; ed. Carroll 
Stuhlmueller and Martin McNamara: Wilmington: Michael Glazier. 1984), 174; and Leslie Allen. Ezekiel 20-48 
(WBC 29; ed. David Hubbard and Glenn Barker; Dallas: Word, 1990), 179. Odell adds five scholars to this list: F. 
Hitzig, H. Ewald, C. H. Cornill, C. C. Toy, and Herrmann. See Odell, "Inversion," 102. Examples of scholarly 
treatments of shame may come from Ezek 36:31-32; 6:9; 16:61-63; or 20:43. 
5 Baruch J. Schwartz, "Ezekiel's Dim View of Israel's Restoration," in The Book of Ezekiel: Theological and 
Anthropological Perspectives (SBLSymS 9, ed. Margaret S. Odell and John T. Strong; Atlanta: SBL, 2000), 60-61. 
6 Schwartz, "Dim," 60-61; Andrew Mein, Ezekiel and the Ethics of Exile (Oxford: Oxford University Press, 
2001), 238; S. Fisch, Ezekiel (Soncino Books of the Bible; ed. A. Cohen; London: The Soncino Press, 1950), 244; 
and Keith W. Carley, "From Harshness to Hope: The Implications for Earth of Hierarchy in Ezekiel," in Ezekiel 's 
Hierarchical World• Wrestling with a Tiered Reality (SBLSymS 31; ed. Stephen L. Cook and Corrine L. Patton; 
Atlanta: SBL, 2004), 114-15. 
7 Keith W. Carley, The Book of the Prophet Ezekiel (CBC; ed. P. R. Ackroyd, A. R. Leaney, and J. W. Packer; 
Cambridge: Cambridge University Press, 1974), 108. It appears that Carley changed his view of the crux after this 
early publication concerning Ezekiel. Odell, "Inversion," 102, notes that the following scholars take this same 
approach: A. Bertholet, Fohrer, and R. Kraetzschmar. 
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Israel's part. Presumably, Ezek 36:16-32 only represents a step in the development of theology 
because there is no mention of vicarious atonement or any reason for Yahweh's graciousness 
toward Israel. Carely argues that references to shame come after good news because the theology 
has not yet developed to the point where good news will prevent Yahweh from requiring Israel to 
be ashamed. He foresees a time when Christian theology will conclude that the appropriate 
response to the death of Jesus on behalf of Christians is to be joyful. 
Rather than dealing with the historical development of theology, Martin Klopfenstein 
focuses on Yahweh's undeserved kindness toward the Israelites. He concludes that Yahweh's 
benevolence makes the Israelites conscious of their guilt. According to Klopfenstein's 
interpretation, the salvation section in the oracle is intended to show the Israelites that Yahweh is 
kind to them even when they do not deserve it and thus to lead them to realize that they are in the 
wrong. When Yahweh commands Israel to be dishonored in v. 32, he is commanding them to 
admit their guilt.' Therefore, Klopfenstein translates the second imperative, "wijit euch 
schuldig," ("know yourselves (to be) guilty").9 
Eric Ortlund takes a different approach. In an M.A. Thesis, he contends that Israel reflects 
a new knowledge of Yahweh by being ashamed after the restoration. As Ortlund presents his 
argument, it is necessary for the Israelites to be ashamed after being restored in order for them to 
know Yahweh truly as Judge and Savior. Their shame reflects an experiential knowledge of why 
Yahweh judges them and from what he delivers them."' Yahweh judges Israel because they did 
8  Guilt as culpability is to be distinguished from the emotion of guilt that is often referred to as feeling guilty. 
However, Klopfenstein may have both meanings in mind here. 
9 Martin A. Klopfenstein, Scharr and Schande each dem Alien Testament (ATANT 62; Zurich: Theologischer 
Verlag, 1972). 72. 
"'Eric Nels Ortlund, "Shame and Restoration: An Exegetical Exploration of Shame in Ezekiel's Restoration 
Prophecies" (M.A. thesis, Trinity International University, 2003), 165-68. John B. Taylor, Ezekiel (TOTC; ed. D. J. 
Wiseman; Downers Grove, Ill.: Inter-Varsity Press, 1969), 233, expresses essentially the same view. 
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wrong and saves them from the complete destruction they deserve because of their wrongdoing. 
Israel's shame shows that they know these facts. 
In her article on shame in Ezekiel, Jacqueline Lapsley uses modern Western psychology to 
conclude that Yahweh makes it possible for restored Israel to feel shame, and that he uses shame 
to teach the Israelites to see themselves as he sees them. She characterizes the problem by 
saying, "The pre-deliverance people are apparently unable to feel shame, that is, they do not have 
an acute sense of themselves and their actions as others see them, and this is a moral failing in 
their character.' She argues that salvation comes before references to shame in the text because 
the Israelites must experience Yahweh's salvation before they will be able to be ashamed. In this 
way, Lapsley argues that Yahweh's intervention changes the Israelites psychologically so that 
they are able to see their actions as others do. While Ortlund stressed a new knowledge of 
Yahweh, Lapsley argues that the Israelites will have a new knowledge of themselves. 
According to Daniel Block, restoration comes before references to shame in Ezek 36:16-32 
because Yahweh's salvific work produces feelings of shame in the Israelites. Block argues that 
Yahweh saves the Israelites before they are filled with shame over their previous behavior. In his 
words, "Ezekiel declares that Israel's experience of divine grace will produce intense disgust 
over her perverted ways."' The gist of Block's argument is theological. People who have 
experienced Yahweh's grace have been changed in such a way that they are ashamed of their 
previous sinful behavior. Shame is synonymous with repentance.' There is some overlap 
" Jacqueline E. Lapsley, "Shame and Self-Knowledge: The Positive Role of Shame in Ezekiel's View of the 
Moral Self," in The Book of Ezekiel: Theological and Anthropological Perspectives (SBLSymS 9; ed. Margaret S. 
Odell and John T. Strong; Atlanta: SBL, 2000), 146. 148, 150, 154, 157, 159. 
12 Daniel I. Block. The Book of Ezekiel: Chapters 25-48 (NICOT; Grand Rapids: Eerdmans, 1998), 358-59. 
13 For scholars who are basically in agreement with Block see Walther Zimmerli, Ezekiel 2: A Commentary on 
the Book of the Prophet Ezekiel Chapters 1-24 (Hermeneia: A Critical and Historical Commentary on the Bible; 
trans. R. E. Clements; Philadelphia: Fortress, 1983), 250; Paul Joyce. Ezekiel: A Commentary (Library of Hebrew 
Bible/OTS 482; ed. Claudia V. Camp and Andrew Mein; New York: T & T Clark, 2007), 92; Moshe Greenberg, 
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between Block's view and Lapsley's view because both argue that salvation comes before shame 
in the text because the Israelites must experience Yahweh's salvation before they will be able to 
be ashamed. However, Lapsley goes on to talk about a change in the self, while Block highlights 
the attitude that saved people have toward their previous behavior. 
Hummel also stresses God's grace, as he develops the link between grace and repentance. 
According to Hummel, God must act soda gratia in restoring Israel before his people will be able 
to experience contrition fully." He states, "Repentance is no mere generalized feeling of being 
less than perfect, but is a particularized self-examination, with a confession of sins of omission 
and commission—to the extent that one is aware of them—combined with the knowledge that 
one's whole being is sinful."' 
Other Areas of Inquiry 
The scholars described above provide many helpful insights into the crux of Ezek 36:16-
32, but they have given scant attention to two related areas of inquiry that may contribute to a 
solution. They have not used rhetorical analysis or considered the sociological role of shame in 
analyzing the text. Rhetorical criticism deals with both the art of composition and the art of 
persuasion in biblical passages, but this dissertation will focus primarily on the art of persuasion. 
Ezekiel 21-37: .4 New Translation with Introduction and Commentary (AB 22A; ed. William Foxwell Albright and 
David Noel Freedman: New York: Doubleday. 1964), 731-32; Bruce Vawter and Leslie J. Hoppe, A New Heart: A 
Commentary on the Book of Ezekiel (ITC; Grand Rapids: Eerdmans, 1991), 97; William H. Brownlee. Ezekiel 1-19 
(WBC 28; ed. David A. Hubbard and Glenn W. Barker; Waco. Tex.: Word, 1986), 252; F. W. J. Schroder. Ezekiel 
(Lange's Commentary on the Holy Scriptures; trans. Patrick Fairbairn and William Findlay; Grand Rapids: 
Zondervan, 1950), 341; John Calvin, Commentaries on the First Twenty Chapters of the Book of the Prophet Ezekiel 
(vol. 20 of Calvin's Commentaries; trans. Thomas Myers; Grand Rapids: Baker, 2005), 184; Horace Hummel, 
Ezekiel 21-48 (Concordia Commentary; St. Louis: Concordia, 2007), 1058-59; Walther Eichrodt, Ezekiel: A 
Commentary (OTL; trans. Cosslett Quin; Philadelphia: Westminster, 1970), 504; Ellen Davis, Swallowing the 
Scroll: Textually and the Dynamics of Discourse in Ezekiel 's Prophecy (JSOTSup 78; ed. David J. A. Clines and 
Philip R. Davies; Sheffield: Almond, 1989). 115; and Steven Tuell, Ezekiel (NIBCOT; ed. Robert L. Hubbard Jr. 
and Robert K. Johnston: Peabody, Mass.: Hendrickson, 2009), 97. 
14 Hummel, Ezekiel 21-48,1058-59. 
15 Hummel, Ezekiel 21-48,1059. 
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It will do this in order to understand what the text as a whole is trying to accomplish in the 
implied readers:6 Such an approach raises the question of what Ezek 36:16-32 is trying to bring 
about in the readers by describing Yahweh's salvation before Israel's shame. 
One of the essential tools of a rhetorical approach is the study of social constructs. As 
David Howard Jr. has noted, rhetoric makes use of social customs:7 Wilhelm Wuellner agrees 
with Howard, when he highlights the ability of rhetorical criticism to treat the text of the Bible as 
social discourse.' In order for such analysis to be possible, however, it is necessary to 
understand how the social customs employed by the text are used for persuasion. For this reason, 
rhetorical analysis draws attention to the function of shame in the society of the implied hearers 
and readers of Ezek 36:16-32. The idea that shame may be used for persuasion is not a new idea. 
Even Aristotle discusses the motivational role of shame in relation to rhetoric.'9 With this in 
mind, a rhetorical study must concern itself with the persuasive potential of dishonor whenever a 
text employs shame discourse, that is, references to shame that appear in communication 
between two or more parties. Ezekiel 36:16-32 is a clear example of shame discourse because 
Yahweh is using Ezekiel to deliver a message about shame to the Israelites. 
The realization that social customs may play a role in the crux of Ezek 36:16-32 places the 
interpretations offered by the exegetes above in a new light." Although these scholars agree that 
the passage deals with shame, they do not agree on the definition of dishonor or on how 
16 The implied reader is a construct that uses the text to describe what the author expects the readers to be like 
and how the author expects the readers to react. 
17 David M. Howard Jr., "Rhetorical Criticism in Old Testament Studies," BBR 4 (1994): 96-99. 
18 Wilhelm Wuellner, "Where Is Rhetorical Criticism Taking Us?" CB0 49 (1987): 448-63. 
19 Aristotle, Rhetoric (trans. W. Rhys Roberts; New York: Modern Library, 1954), 107-9. 
20 Odell, "Inversion," 101-12; Johannes Pedersen, Israel: Its Life and Culture (trans. Aslaug Moller; 4 vols.; 
London: Oxford University Press, 1926); John H. Walton, Ancient Near Eastern Thought and the Old Testament: 
Introducing the Conceptual World of the Hebrew Bible (Grand Rapids: Baker Academic, 2006); and David M. 
Howard Jr., "Rhetorical Criticism in Old Testament Studies," BBR 4 (1994): 96-99. 
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references to it affect the interpretation of the text. They also do not address the function of 
shame in Israelite society. However, a cultural understanding of communication that deals with 
dishonor may offer essential information for explaining what Yahweh is trying to accomplish by 
telling the Israelites to be ashamed immediately after promising them blessings. 
Thesis 
This dissertation will identify a distinct use of dishonor communication that will be 
referred to as didactic shame discourse. Didactic shame discourse is the key to resolving the crux 
in Ezek 36:16-32. Yahweh uses the references to dishonor in Ezek 36:32 to command the 
Israelites to abandon their pride and to acknowledge shame in their relationship with him. This is 
the didactic function of shame discourse because such an admission demonstrates that the 
Israelites have learned from the punishment they have received and thus affirms a proper 
relationship between the Israelites and Yahweh. But this proper relationship is only possible 
when the Israelites agree with Yahweh's view of dishonor. Instead, the Israelites have been 
following the customs of the nations concerning honor and shame (Ezek 11:12) and, therefore, 
have been saying that Yahweh is not justified in judging them (Ezek 33:17). 
Under these circumstances, Yahweh describes all the good that he will do for the Israelites 
before he orders them to be ashamed because he intends to prove that he is not to blame for the 
exile. Yahweh is saying that the Israelites brought the exile upon themselves by repeatedly 
violating the Sinaitic covenant and thus shaming themselves. When the Israelites agree that their 
behavior merits dishonor, it shows that they accept Yahweh's definition of honor and shame. In 
response to the Israelites' admission of dishonor before him, Yahweh raises the status of the 
Israelites in his own eyes, while also promising to raise their status among the nations. The 
shame described in Ezek 36:16-32 is honorable because it results in an increase of status for 
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Israel. Yahweh establishes this type of shame as a key characteristic of the remnant—a 
characteristic that the true Israelites are to maintain even after the restoration. 
Methodology within the Context of Current Research 
As noted briefly above, little attention has been given to rhetorical criticism or the 
sociological role of shame in Ezek 36:16-32, even though these areas of inquiry may contribute 
to a solution. Therefore, this dissertation will cover new ground by employing rhetorical 
criticism' that considers the sociological role of shame discourse in the passage, as it seeks to 
explain the unusual thought progression of Ezek 36:16-32. Rhetorical criticism has been offered 
as means of solving the crux found in Ezek 36:16-32 because of its use of social customs and 
because of its consideration of what communication is trying to accomplish. The rhetorical study 
will focus upon the persuasive features of the passage and will draw substantially from 
Aristotle's work on rhetoric. Aristotle dealt with the preparation of persuasive speeches and 
recognized three types of arguments that are used in such communication. He referred to these 
arguments as logos, ethos, and pathos.' The logical material (logos) deals with rational 
arguments and progression of thought. The ethical material (ethos) focuses on the author's 
character and argues for the reliability of the author in order to convince the audience to trust 
him. The emotional material (pathos) appeals to the emotions of the audience in recognition of 
the role of human emotions in decision-making.' 
21 Aristotle is the foundation of the study of rhetoric as applied to spoken communication. See Aristotle, 
Rhetoric (trans. W. Rhys Roberts; New York: Modern Library, 1954); Yehoshua Gitay, Prophecy and Persuasion 
(FTL 14; Bonn: Linguistica Biblica, 1981), 36-41: Yehoshua Gitay, "A Study of Amos's Art of Speech." CB0 42 
(1980): 293-309; Thomas Renz, The Rhetorical Function of the Book of Ezekiel (VTSup 74; Leiden: Brill, 1999), 
14-26; and Wuellner, "Where ?", 448-63.See also Dale Patrick and Allen Scult, Rhetoric and Biblical 
Interpretation (Sheffield: Sheffield, 1990). Meir Sternberg, The Poetics of Biblical Narrative: Ideological Literature 
and the Drama of Reading (Bloomington: Ind. University Press, 1985), stands out from other rhetorical work in the 
HB because of an approach that does not employ classical categories. 
"Aristotle, Rhetoric, 24-26. 
23 Aristotle, Rhetoric, 25. 
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Although the term rhetorical criticism as used by James Muilenberg in his watershed call to 
go beyond form criticism' actually focused on the art of composition, the same term is now used 
more appropriately to designate the art of persuasion as well.' Scholars such as Gitay, Wuellner, 
and Renz have modified the work of Aristotle and employed it to study the persuasive features of 
the written communication of the HB. In doing this, they have provided a guide that will be 
employed in the following research." 
The rhetorical study' of the text will provide the framework of the dissertation. This 
analysis will include the five steps that are often used in rhetorical studies, as described by such 
scholars as Gitay, Wuellner, and Renz. Those steps are: (1) determination of the rhetorical unit 
that will be studied, (2) determination of the rhetorical situation in order to understand the 
circumstances of the communication, (3) study of the choice and arrangement of the material, (4) 
study of the rhetorical devices employed for persuasion, and (5) study of the role of the material 
in its greater context." These five parts will build upon each other, with earlier steps raising 
questions that will be answered by later steps. In this way, the rhetorical study will seek to 
resolve the crux of Ezek 36:16-32. 
A rhetorical approach is literary, holistic, and pragmatic. This research will not address the 
historical or literary setting of the oracle outside of its present form as part of the book of 
Ezekiel. Although it is evident that the oral speech described in the book of Ezekiel was first 
24 James Muilenberg, "Form Criticism and Beyond," JBL 88 (1969): 1-18 
25See Renz. Rhetorical. 1. 
26 See Gitay, Prophecy, 36-41. for a brief description of classical rhetoric and an example of how it has been 
modified to serve the study of the 1-1B. See also Gitay, "A Study," 293-309. 
27  Classical rhetoric focuses on prepared speeches and thus deals both with the invention or discovery of 
material for a speech and the way that the material is organized. Rhetorical analysis normally focuses on both 
together as it studies the final product. 
28 See Gitay, Prophecy, 36-41; Renz, Rhetorical, 22-26, and Wuellner, "Where ?" 455-60. 
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spoken to hearers, the methodology of this dissertation will focus upon the intended original 
readers of the entire book of Ezekiel. Therefore, Ezek 36:16-32 will be analyzed within the 
context of the book of Ezekiel based upon its role in the persuasive goals of the book as a whole. 
The study will assume the historical and social setting presented in the book. 
Although this research will cover all of the steps of a typical rhetorical study as described 
above, it will focus upon and expand the third step, the choice and arrangement of the material, 
in order to provide the background necessary for understanding the thought progression of the 
passage. This is the appropriate step for describing the social function of shame discourse. The 
choice and arrangement of the material will include research into the logical, ethical, and 
emotional material of Ezek 36:16-32. The analysis of the logical material will present a 
description of the meaning and function of shame discourse because an understanding of this key 
concept is necessary to follow the logic of the passage fully. The examination of the emotional 
material will include a study of the text using speech-act theory to highlight what individual 
statements within the passage are trying to accomplish and how shame discourse engages the 
emotions for persuasion." 
The dissertation will analyze the meaning and function of the key concept of shame 
discourse in Ezek 36:16-32 by engaging in sociological interpretation." Sociological 
interpretation is an umbrella term for approaches to the Bible that stress the need to study the 
29 For a description of speech-act theory, see J. L. Austin, How to Do Things with Words (2d ed., Cambridge: 
Harvard University Press, 1975); and John R. Searle. Expression and Meaning: Studies in the Theory of Speech Acts 
(London: Cambridge University Press, 1979. For an example of speech-act theory used to study prophetic discourse, 
see Paul R. Raabe, "Why Prophetic Oracles Against the Nations?" in Fortunate the Eyes that See (ed. Astrid B. 
Beck, et al.; Grand Rapids: Eerdmans, 1995), 236-57. 
30 Martin, Dale B. "Social-Scientific Criticism." in To Each Its Own Meaning: An Introduction to Biblical 
Criticisms and Their Application (ed. Steven L. McKenzie and Stephen R. Haynes; Louisville: Westminster, 1999), 
125-42. See also John H. Elliott, What is Social-Scientific Criticism? (Minneapolis: Fortress, 1993). 
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cultural context surrounding biblical texts.' Elliott states that the sociological approach studies 
"the intended consequences of the communication process" and the manner in which the text 
"was designed to serve as an effective vehicle of social interaction!' He goes on to note that the 
goal is, "the determination of the meaning(s) explicit and implicit in the text, meanings made 
possible and shaped by the social and cultural systems inhabited by both authors and intended 
audiences."' This chapter will use sociological techniques to analyze the way that the lexemes 
for dishonor in Ezek 36:16-32 function within relationships. This sociological approach is useful 
for describing shame because it addresses the complex function of dishonor within society. Most 
of the sociological analysis will focus upon the use of the shame lexemes in relationships, but the 
same techniques will also bring understanding to discourse that deals with the concept of shame 
without employing specific Hebrew lexemes for dishonor. 
In many cases, biblical scholars who engage in sociological interpretation build upon the 
work of sociologists and anthropologists who focus upon modern cultures and draw conclusions 
concerning the role of shame and honor in those societies.' This dissertation will refer to such an 
approach as the comparative method. Biblical scholars who employ the comparative method 
31 Richard N. Soulen and R. Kendall Soulen, Handbook of Biblical Criticism (3d ed., rev. and exp.; Louisville: 
Westminster John Know Press, 2001), 176. 
32 Elliott, What, 7, deals with social-scientific criticism, one of the specific approaches that falls under the 
umbrella of sociological interpretation. 
33 Elliott, What, 8. 
34 Scholars who use this approach in the area of biblical studies include: Claudia V. Camp, "Understanding a 
Patriarchy: Women in Second Century Jerusalem Through the Eyes of Ben Sira," in "Women Like This": New 
Perspectives on Jewish Women in the Greco-Roman World (ed. Amy-Jill Levine; Atlanta: Scholars, 1991), 1-39; N. 
P. Lemche, "Kings and Clients: On Loyalty between the Ruler and the Ruled in Ancient 'Israel,'" in Ethics and 
Politics in the Hebrew Bible (Semeia 66; ed. D. A. Knight; Atlanta; Scholars Press, 1995), 119-32; Jerome H. 
Neyrey, Honor and Shame in the Gospel of Matthew (Louisville: Westminster, 1998); Bruce Malina, The New 
Testament World: Insights from Cultural Anthropology (3d rev. and exp. ed.; Louisville: Westminster. 2001); and 
John J. Pilch and Bruce J. Malina, eds. Biblical Social Values and Their Meaning: A Handbook (Peabody, Mass.: 
Hendrickson, 1993). 
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have studied the Bible using insights from such resources as the work of Ruth Benedict with 
Japanese culture and the research of J. K. Campbell and others in Mediterranean cultures?' 
The use of modem Mediterranean studies to understand biblical texts has been consciously 
defended by some biblical scholars" but has been criticized convincingly by others. John K. 
Chance highlights three characteristics of sociological studies of honor and shame that have been 
embraced by biblical scholars who employ modern Mediterranean research. He then goes on to 
criticize this comparative approach. The characteristics he summarizes are as follows: 
(1) Honor and shame form a value system rooted in gender distinctions in 
Mediterranean culture. Preservation of male honor requires a vigorous defense 
of the shame (modesty, virginity, seclusion) of women of the family or lineage. 
(2) Honor, most closely associated with males, refers to one's claimed social status 
and also to public recognition of it. Shame, most closely linked with females, 
refers to sensitivity towards one's reputation, or in the negative sense to the 
loss of honor. 
(3) Mediterranean societies are agonistic, or competitive. Challenges to one's 
status claims (honor) are frequent and must be met with appropriate ripostes. 
The ensuing public verdict determines the outcome, and whether honor is won 
or lost." 
It appears that this description of Mediterranean society has substantial weaknesses when 
imposed on the Bible. Chance faults the methodology of biblical scholars who assume these 
characteristics because they give the impression that society represents one group in total 
35 Although the following sources are old, they continue to have a strong influence on the comparative method: 
Ruth Benedict, The Chrysanthemum and the Sword: Patterns of Japanese Culture (New York: New American 
Library, 1946), 222-23; J. K. Campbell, Honour, Family and Patronage: A Study of Institutions and Moral Values 
in a Greek Mountain Community (Oxford: Clarendon, 1964); Julian Pitt-Rivers, The Fate of Shechem or the Politics 
of Sex: Essays in the Anthropology of the Mediterranean (Cambridge: Cambridge University Press, 1977); J. G. 
Peristiany, ed.. Honour and Shame: The Values of Mediterranean Society (The Nature of Human Society Series; 
Chicago: The University of Chicago Press, 1966); and David D. Gilmore, ed., Honor and Shame and the Unity of 
the Mediterranean (Special Publication of the American Anthropological Association 22; Washington, D. C.: 
American Anthropological Association, 1987). 
36 
 Victor H. Matthews and Don C. Benjamin, "Social Sciences and Biblical Studies," Semeia 68 (1994):17-18. 
37 J. K. Chance, "The Anthropology of Honor and Shame: Culture, Values, and Practice," Semeia 68 (1994): 
142. 
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agreement." He urges them to recognize the possibility of divergent groups within a society. In 
his opinion, it is also necessary to lay local differences and international similarities side by 
side." Like Chance, Anthropologist Michael Herzfeld also criticizes the comparative method. He 
criticizes this approach for assuming similarity in regard to honor and shame across linguistic 
barriers and throughout the entire Mediterranean region.' 
In response to the compelling criticisms above, this dissertation will employ sociological 
techniques to study the text of the HB in a way that recognizes the distinctive characteristics of 
the HB. Such an approach will verify or adjust the assertions of the comparative method rather 
than employing the comparative method. That is to say that this dissertation will not use 
sociological studies of modern cultures to bring needed information to Ezek 36:16-32 but will 
supply that information by applying sociological interpretation to clearer biblical texts. Such an 
approach will be referred to as the historical method. Johannes Pedersen did early, foundational 
work using the historical approach for sociological interpretation while Saul Olyan and T. R. 
Hobbs have done more recent work in the same vein. All of these scholars have offered helpful 
insights into the HB's use of the concept of shame within society.' 
The conclusions of Olyan and of those who employ the historical method will interact with 
Ezek 36:16-32 as a necessary part of the third step of the rhetorical study, the choice and 
38 Chance criticizes the characteristics referred to in this dissertation as the comparative method. He does not 
name the method. This is true of the other criticisms cited as well. 
39 Chance, -Anthropology.-  143-48. 
4° Michael Herzfeld, "Honor and Shame: Problems in the Comparative Analysis of Moral Systems," Man 15 
(1980): 339-40. 
41 Pedersen. Israel. 214-44; Saul M. Olyan, "Honor, Shame, and Covenant Relations in Ancient Israel and Its 
Environment," JBL 116 (1996): 201-18; and T. R. Hobbs, "Reflections on Honor. Shame and Covenant Relations," 
JBL 116 (1997): 501-3. See also Bechtel, "Biblical"; Timothy S. Laniak, Shame and Honor in the Book of Esther 
(SBLDS 165; Atlanta: Scholars, 1998); Dianne Bergant, "My Beloved Is Mine and I Am His (Song 2:16): The Song 
of Songs and Honor and Shame," Semeia 68 (1994): 23-40; Gary Stansell, "Honor and Shame in the David 
Narratives," Semeia 68 (1994): 55-79; W. R. Domeris, "Shame and Honour in Proverbs: Wise Women and Foolish 
Men," OTE 8 (1995), 86-93; Ronald A. Simkins, "Return to Yahweh: Honor and Shame in Joel," Semeia 68 (1994): 
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arrangement of the material. This will be done by means of a sociological analysis of shame 
language in Ezek 36:16-32 and elsewhere in Ezekiel. This sociological study will describe the 
manner in which the book of Ezekiel uses the concept of shame within relationships. It will also 
recognize that the social function of dishonor makes it possible for shame discourse, that is, 
communication that employs references to disgrace, to be used to accomplish rhetorical goals. 
Therefore, the research will go on to identify the characteristics of specific rhetorical functions of 
shame terms in Ezek 36:16-32 in order to understand how those terms are used to achieve 
rhetorical ends in the passage. Such a study will ultimately make it possible to describe the social 
world surrounding shame as presented in the book of Ezekiel. This research will identify patterns 
in the use of shame in the relationship between Yahweh and humans. These patterns will then be 
applied to the rhetorical study of Ezek 36:16-32 in the greater context of the book of Ezekiel. 
Other scholars have also applied rhetorical criticism that makes use of sociology to various 
texts. For example, Jerome Neyrey has combined a sociological approach with rhetorical 
concerns in the study of the New Testament," and David DeSilva has done the same for a 
pseudepigraphal writing.' Furthermore, rhetorical criticism alone and sociological interpretation 
alone have been applied to Ezek 36:16-32—albeit in a limited fashion. Thomas Renz has done a 
fine rhetorical study of the book of Ezekiel but has given little attention to shame discourse. He 
treats the shame language in Ezekiel as referring to repentance." Margaret Odell has applied 
sociological interpretation to the unusual order of Ezek 36:16-32. However, her treatment of the 
41-54: and P. Botha. "Honour and Shame as Keys to the Interpretation of Malachi," OTE 14 (2001): 392-403. 
42 Jerome H. Neyrey, "Questions. Chreiai, and Challenges to Honor: The Interface of Rhetoric and Culture in 
Mark's Gospel," CBO 60 (1998): 657-81. 
43 David A. DeSilva, "The Noble Contest: Honor. Shame and the Rhetorical Strategy of 4 Maccabees," JSP 13 
(1995): 31-57. 
44 Renz, Rhetorical, 77, 84, 110-13. 120, 123, 159, 168, 171-72. 175. 
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problem is brief and does not employ rhetorical criticism.' This dissertation breaks new ground 
by applying rhetorical criticism that makes use of sociology to the crux of Ezek 36:16-32 
beyond what others have done. Such an approach will explain the unusual order of blessings 
followed by reference to shame in Ezek 36:16-32, as it shows how shame discourse is used to 
accomplish rhetorical goals. 
Overview of the Chapters 
Chapter 1 deals with the first three steps of a typical rhetorical study. It determines the 
rhetorical unit and the rhetorical situation before focusing upon the choice and arrangement of 
the material in Ezek 36:16-32. This chapter highlights the rhetorical features of the text that are 
important for solving the crux of Ezek 36:16-32 and raises questions about the meaning and 
function of the shame words that cannot be answered by the text alone. These questions must be 
dealt with before the logic of the passage can be fully grasped. 
Therefore, chapter 2 continues the third step of a rhetorical study by seeking a full 
understanding of the use of shame discourse in the passage. This involves the use of philology 
and sociological interpretation to analyze the shame lexemes that appear in Ezek 36:16-32 in 
order to shed light on the logic of the text. The philological research in this dissertation affirms 
the conclusions of Seebass and Stolz' by arguing that all of the words analyzed refer in some 
way to an inferior position in a relationship or a ranked group—low status. The sociological 
analysis of the terms for dishonor leads to the discovery of a didactic function of shame 
discourse—the key to understanding Ezek 36:16-32. The didactic use of low-status language is 
employed when one party admits to shame before another party as proof that learning has taken 
45 
 Margaret S. Odell, Ezekiel (Macon, Ga: Smyth & Helwys, 2005): 440-46. She also addresses the role of 
shame as she studies a similar text in Odell, "Inversion," 101-12. 
46 H. Seebass, "013," TDOT 2:50-60; Stolz. "OM." TLOT 1:205-6. 
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place after correction. It is this didactic function of shame discourse that is at work in Ezek 
36:16-32, where the lexemes for dishonor in v. 32 are intended to convince the implied readers 
to acknowledge low status before Yahweh as a sign that they have learned from the punishment 
they received. When the implied readers are ashamed before Yahweh, they show that they have 
abandoned pride and are now among the humble. 
Chapter 3 further develops the logic of Ezek 36:16-32 by describing the role of shame 
within the social world of Ezekiel and explaining how Yahweh relates to shame and uses it in his 
relationship with Israel. This chapter approaches Yahweh's interaction with human beings from 
the perspective of social norms. According to the social customs of the nations, the status of the 
Israelites should be based upon their wealth and power. Instead of following the nations, 
however, Yahweh considers the Israelites to be shamed because they have failed to trust in him 
and walk in his statutes as the Sinaitic covenant requires. He responds to the disobedience of the 
Israelites by punishing them with defeat and exile until they are reconciled to him and restored 
by him. However, the Israelites blame Yahweh for the exile and thus lower Yahweh's status. In 
Ezek 36:23-31, Yahweh describes his plan to restore Israel in order to prove that he is not at 
fault and thus to defend his reputation. This proof is intended to convince the Israelites to 
acknowledge low status in their relationship with Yahweh and, in this way, to show that they 
have learned from the punishment they received. The promises come before references to shame 
in Ezek 36:16-32 because the promises prove Yahweh's innocence. Yahweh is faithful to Israel. 
The Israelites brought the exile upon themselves. Under these circumstances, it is honorable for 
the Israelites to acknowledge shame. 
Chapter 4 completes the third step of a rhetorical study by presenting the ethical and 
emotional material in Ezek 36:16-32 before going on to deal with the fourth step, an analysis of 
the rhetorical techniques that are used for persuasion in the passage. The ethical material 
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supports Yahweh's values and authority and thus encourages readers to affirm that Yahweh is 
their God. The emotional material presses readers to acknowledge shame in a manner that forces 
each reader to accept or reject Yahweh. 
The rhetorical techniques continue to push the readers to clarify their relationship with the 
God of Israel. Yahweh implies that he will give Israel the gift of shame by describing the self-
loathing of the Israelites along with the other gifts that he will give to them. At the same time, 
however, he commands the Israelites to be ashamed. In this way, Yahweh describes his role in 
providing shame while still applying rhetorical pressure on the readers to be ashamed. He does 
this in a context where his promises have not been visibly fulfilled in order to create the 
opportunity for the Israelites to trust in him. The text does not include a general statement that 
Israel is ashamed because it intends for each ethnic Israelite to obey or to refuse the command to 
be dishonored. As a result, Ezek 36:32 marks the rhetorical moment when each implied reader's 
relationship with Yahweh is clear. Each reader is either ashamed and in an appropriate 
relationship with Yahweh or stubborn and separated from Yahweh. In this way, Yahweh divides 
the ethnic Israelites into two groups. 
Yahweh also uses the issue of dishonor to redefine the house of Israel, excluding those who 
are not ashamed. He does this by linking the self-loathing of the Israelites inseparably with the 
gifts of a return to the land and productive crops. Only those who are ashamed are a part of the 
house of Israel and will receive the gifts of the restoration. 
Chapter 5 engages the fifth step in the rhetorical study by analyzing the role of Ezek 36:16-
32 within the context of the book of Ezekiel. This chapter concludes that Yahweh uses the same 
basic pattern in the entire book of Ezekiel as he does in Ezek 36:16-32. He also has the same 
goal. The text intends for the readers to admit their shame in Ezek 36:16-32, and thus to form the 
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true Israel—a group characterized in part by their acknowledged shame before Yahweh. This 
goal makes Ezek 36:16-32 a key turning point in the entire book of Ezekiel. 
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CHAPTER ONE 
A STUDY OF THE LOGICAL MATERIAL IN EZEK 36:16-32 
This dissertation will employ the framework of a rhetorical study of Ezek 36:16-32 in 
order to solve the crux of the passage: why references to shame follow good news. Therefore, 
this chapter begins the larger study by first establishing the rhetorical unit, then describing the 
rhetorical situation, and finally analyzing the logic of Ezek 36:16-32.' The information presented 
in this chapter will serve as the foundation of the dissertation and will make initial steps toward 
responding to the crux of Ezek 36:16-32. It will serve the rest of the dissertation because the 
translation of the rhetorical unit, the rhetorical situation, and the logic of the passage will be 
employed in the analysis found in the later chapters. The problem of the text will be addressed 
through a study of the key rhetorical features of the text. This analysis will argue that it is 
possible for the Israelites to be ashamed while still in exile and that the command to be ashamed 
in Ezek 36:32 is intended to be believed immediately. At the same time, this basic rhetorical 
study reveals the need for a deeper understanding of shame because Ezekiel 36:16-32 does not 
define shame or explain how shame functions in relationships. 
I See Gitay, Prophecy, 36-41; Renz, Rhetorical, 22-26; and Wueliner, "Where ?" 455-60 for details 
concerning the steps of a rhetorical study. 
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Rhetorical Unit 
Establishing the Rhetorical Unit 
The first step in a rhetorical study is to establish the rhetorical unit.' Rhetorical criticism 
treats books of the HB as texts that are intentionally composed to persuade readers. Each unit has 
a beginning and an ending that makes it stand apart from other units as it plays the role in the 
communication for which it was designed. It is important to establish the rhetorical unit in order 
to know which verses are intended to work together to accomplish a rhetorical goal. The 
beginning and ending of the rhetorical unit may be discovered using textual cues and content. 
Internal and external markers indicate that Ezek 36:16-32 is a discrete rhetorical unit that is 
closely linked to Ezek 36:33-38. The word-event formula and the divine address, son of man, in 
36:16 mark the beginning of a new oracle. The end of the unit in v. 32 is established by the 
signatory formula and a final reference to the conduct of the house of Israel. Block notes that the 
recognition formula and the signatory formula are awkward in v. 23 because they do not seem to 
mark the beginning or ending of a unit as they often do.3 The context shows, however, that in v. 
23 Yahweh is summarizing what he will do (t711F1 ,rpto-r1; 4170.1M, "And I will sanctify my 
great name") and what the result will be 077 Iti" 137irl 1171, "And the nations will know 
that I [am] Yahweh"). The signatory formula is an interjection to add force to Yahweh's 
statement. This rhetorical unit focuses upon the implications that Yahweh's relationship with the 
Israelite people has on his reputation. 
2 See Gitay, Prophecy, 36-41; Renz, Rhetorical, 22-26; and Wuellner, "Where ?" 455-60. 
3 Block, Ezekiel 25-48,337 . 
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The book of Ezekiel presents Ezek 36:33-38 as a separate unit by employing the citation 
formula and shifting the focus to talk about rebuilding the ruins on the land.' However, the 
phrase 17711:i "171ED 1014 , "on the day that I will make you clean," in v. 33 uses the reference to 
the same time and the term make clean to create a strong link between Ezek 36:16-32 and the 
rhetorical unit formed by vv. 33-38.5 Ezekiel 36:33-38 also ends with the recognition formula in 
verse 38. 
Preceding Ezek 36:16-32, Ezek 36:1-15 forms a separate oracle addressed to the 
mountains of Israel. This rhetorical unit is marked by the use of the phrase son of man and by 
Yahweh's command to Ezekiel to prophesy in Ezek 36:1 and the end of the message to the 
mountains of Israel in v. 15. After Ezek 36:33-38, Ezek 37:1 begins another unit as 
demonstrated by the statement, 711717-14 '17F 777, "The hand of Yahweh was upon me," and 
by the change in setting when Ezekiel is brought to a valley by the Spirit of Yahweh. 
Both textual markers and content set Ezek 36:16-32 apart as a discrete rhetorical unit—the 
unit that will serve as the focus of this dissertation. These verses focus upon the manner in which 
Yahweh's relationship with Israel affects his reputation before the nations. This passage will be 
analyzed with the understanding that there is a tight relationship between these verses and a more 
distant relationship between this text and the rhetorical units that come before and after it. 
Ezekiel 36:16-32 plays a discrete role in the overall goal of the book of Ezekiel. With the 
4 This passage is closely related to Ezek 36:16-32 but is a separate unit. Ezekiel 36:33 shifts quickly from 
cleansing Israel to restoring the land. In fact, Allen. Ezekiel 20-48,176, sees vv. 33-36 and vv. 37-38 as oracles that 
are distinct from Ezek 36:16-32. H. van Dyke Parunak. "Structural Studies in Ezekiel," (Ph.D. Diss.. Harvard. 
1978), 477. also treats Ezek 36:33-38 as a separate unit based on structure and content. He notes that Ezek 36:33-38 
is linked to Ezek 36:16-32 but. "it is fundamentally different from that section, which emphasized the Lord's 
reputation over Israel's wellbeing." On pp. 471-81. he gives Ezek 36:33-38 the title Economic Restoration of Israel 
and relates it most closely Ezek 36:8-12. 
5Dieter Baltzer, "Literarkritische une Literarhistorische Anmerkungen zur Heilsprophetie im Ezechiel-Buch," 
in Ezekiel and His Book: Textual and Literary Criticism and Their Interrelation (BETL 74; ed. J. Lust; Louvain: 
Louvain University Press, 1986), 176. Another link is that the text continues to use the second person without saying 
who is being addressed. See Allen. Ezekiel 20-48,176. 
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rhetorical unit defined, it is now appropriate to translate the text from the Hebrew in order to 
begin to understand the rhetorical goal of this passage and thus to respond to the crux of Ezek 
36:16-32. 
A Translation of Ezek 36:16-32 with Textual and Grammatical Notes 
The following translation of Ezek 36:16-32 will be employed throughout the dissertation. 
It will be used to study the thought progression of the passage in this chapter. The analysis of the 
meaning and function of the shame terminology in the passage will then bring added 
understanding to the text in chapter 2 and chapter 3. A study of the ethical and emotional 
material and the rhetorical techniques employed in the passage will further flesh out the 
dissertation's solution to the crux of Ezek 36:16-32 before the placement of this rhetorical unit 
within the entire book in chapter 5 supplies added evidence that the solution is correct. 
The translation itself demonstrates that shame plays a major role in the passage and that the 
use of shame terminology in vv. 31-32 is ambiguous. It is this ambiguity that has led scholars to 
such diverse interpretations as those offered by Schwartz and Block.6 However, the use of 
rhetorical analysis with attention to the role of shame in relationships will bring needed clarity to 
the passage. 
This translation is intentionally literal, with careful attention to and comments on the 
Hebrew text. Influenced by rhetorical criticism, it assumes a unified text and thus resists 
emending the MT. As the translation will describe below, there is some conflict between the 
LXX and the MT, but the Masada Hebrew text agrees quite closely with the MT.' Because of a 
6 Schwartz. "Dim." 60-61. Block, Ezekiel 25-48, 358-59. 
7 Greenberg, Ezekiel 21-37, 738,740. Also, Horace Hummel, Ezekiel 1-20 (Concordia Commentary; St. 
Louis: Concordia, 2005). 7. gives the general note that the Dead Sea Scrolls fragments of Ezekiel follow the MT 
quite well. 
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concern with the unusual order of the passage, the following translation reflects the logical 
nature of the progression in vv. 23-32. 
16 And the word of Yahweh came to me saying: 17 "Son of man, the house of Israel,' 
while they were dwelling' on their ground, made it unclean by their conduct and by their deeds. 
Like the uncleanness of menstruation' was their conduct before me. 18 Then" I poured out my 
wrath on them' on account of' the blood which they had poured out" on the land and on 
account of their dung idols' (with which)" they had made it unclean.'" 19 And I scattered them 
among the nations, and they were dispersed among the countries. According to their conduct and 
according to their deeds I judged them. 20 And" they came to the nations to which they came,' 
8 This construction reflects the fact that house of Israel is singular (collective) while the participle is plural. 
Ezekiel often uses a plural verb with a singular noun for the house of Israel (Ezek 3:7: 8:16; 39:22). 
9 According to IBHS, § 37.6 d. "With reference to a past state of affairs, a participle may describe the 
circumstances accompanying a principal event." 
10 1 begin this sentence with the words "like the uncleanness of menstruation" to reflect the Hebrew word 
order. to emphasize the simile which magnifies the disgust that the conduct of the Israelites caused for Yahweh, and 
to reflect the high literary style of the passage. 
11 The waw may express, "an informal inference, or consequence." See BDB, s.v. 1. 4. 
12 The original Greek text of the LXX is missing the rest of v. 18. This is a case of random omission. The 
reading of the MT should be retained. 
13 This term gives the cause or reason. See BDB, s.v. t7t7, II 1 f b. 
14 This is an idiom for murder. See Block, Ezekiel 25-48. 346. 
Is See BDB, s.v. Ill 5. In spite of the use of a different preposition, rather than tn), the meaning, "on 
account of." is the same. 
16 Literally, "pellets of dung," but used in reference to idols (See also v. 25). Hummel, Ezekiel 21-48. 1026, 
translates this term as "fecal deities.- 
17 
 Parentheses show that words that do not appear in the Hebrew text have been added to make the English 
translation easier to follow. 
18 These last two verbs are perfects but are referring to the time before Yahweh poured out his wrath and, 
therefore, are rendered as pluperfect. See GKC, § 106 f; Jotion, § 112 c. 
19 The first part of the sentence gives the context for what follows, so it could be translated, "And when they 
came to those nations, they profaned." 
20 Literally, "And it came" with "it" being a reference to Israel collectively. The BHS apparatus prefers to 
follow the Cairo Geniza, a few Hebrew mss (See Kennicott, de Rossi, and Ginsburg), and the marginal corrections 
of all or most versions which read, "and they came." The apparatus may be confusing the Cairo Geniza and the 
Targums because of similarity of symbols. I was able to verify that the Targum Jonathan does have the variant, but I 
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and they profaned my holy name,' when it was said of them:' 'These (are) the people of 
Yahweh, but' they left his land.'" 21 Then" I was concerned" for my holy name which the 
house of Israel" had profaned' among the nations to which they had come." 
22 Therefore, say to the house of Israel: 'Thus has the Lord' Yahweh said: (It is) not for 
your sake' (that) I am about to act,33 0 house of Israel, but rather' for my holy name which you 
have profaned among the nations to which you came." 23 I will sanctify" my great name which 
was not able to verify the Cairo Geniza material. The marginal corrections (Sebirin) should be understood as. "it has 
been suggested wrongly," and therefore strengthen the MT reading. See Emanuel Tov, Textual Criticism of the 
Hebrew Bible (2d rev. ed.; Minneapolis: Fortress, 1992), 64. Block, Ezekiel 25-48, 344, sees the MT reading as 
metathesis. On the contrary, the alternate reading is a harmonization with the plural form found later in the verse. 
The MT reflects Ezekiel's habit of treating the house of Israel as a singular and plural entity at the same time, as he 
does in v. 21 where the singular subject, "the house of Israel," is placed with the plural verb, "profaned." 
21 Literally, "they came to the nations to which they came there." 
22 Literally, "the name of my holiness." Joiion, § 140 b, notes that such a use of the genitive is best translated. 
"my holy name." 
23 Literally, "when saying in regard to them." 
24 This is a disjunctive waw that introduces a contrast. See IBHS. § 39.2.3 b. In this case, the contrast is 
between what should have happened and what did happened. The Israelites should have stayed on Yahweh's land. 
25 Literally, "from his land they went out." Italics here and elsewhere in the translation of the text signify 
emphasis in the Hebrew. 
26 This waw expresses an informal consequence. 
27 Literally, "had compassion on" or "spared." See BDB, s.v. $ori, Qal. The verb t701-1 appears elsewhere in 
Ezekiel in 5:11. 7:4, 7:9, 8:18, 9:5, 9:10, and 16:5. In all uses but Ezek 16:5 the verb refers to Yahweh's decision not 
to have compassion on Israel as he judges them. Ezekiel 16:5 deals with Israel's childhood and says that no one had 
compassion on Israel. But Yahweh shows by his command to live in v. 6 and the health that he brought to Israel in 
v. 7 that he did have compassion on Israel in their youth. In Ezek 36:21, it appears that Yahweh is motivated to act 
by a desire to protect his name from further damage. 
211 The subject is singular while the verb is plural. Literally, "the house of Israel, they profaned." 
29 Literally, "had profaned it." 
30 Literally. "among the nations which they had come to there." 
31 A Greek LXX ms excludes the word Lord to avoid redundancy since it translates both this term and the 
tetragrammaton as "Lord." The MT should be retained. 
32 When 1.6 is used to negate a noun clause, it is emphatic. See GKC, § 152 d, and Joilon, § 160 c. 
" When the participle refers to a future situation is usually carries a sense of immanence. See IBHS, § 37.6 f. 
The words I am about to act reflect immanence. 
34 BDB, 2 b. 
35 Literally. "which you came there." 
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has been profaned among the nations—which you profaned in their midst." And the nations will 
know that I (am) Yahweh—declaration of the Lord Yahweh'"—when I show myself holy 
through' you before their eyes.'" 24 I will take you from the nations; I will gather you from all' 
the countries; and I will bring you to your ground!' 25 I will sprinkle clean water on you, and 
you will be clean. From all your uncleannesses and from all your dung idols I will make you 
36 Literally. will set my great name apart as holy." The waw has not been translated for the sake of style in 
English. This verb marks the beginning of a long string of waw-consecutive perfects that continues through v. 31. I 
will translate the wows throughout at my discretion. See IBHS, §32.2.1 and 32.2.5 a. 
37 The Old Latin Codex Wirceburgensis omits vv. 230-38. See Pierre-Maurice Bogaert, "Le temoignage de la 
Vetus Latina dans ('etude de la tradition des Septante Ezechiel et Daniel dans le Papyrus 967," Bib 59 (1978): 388. 
See also J. Lust, "Ezekiel 36-40 in the Oldest Greek Manuscript," CB0 43 (1981): 519, 521-24. Lust agrees with 
Bogaert that Papyrus 967 omits vv. 23b13-38 and asserts that Papyrus 967 represents a form of Ezekiel earlier than 
the MT. As evidence of this view, Lust offers the observation that 36:23b ends with the recognition formula which 
usually marks the end of an oracle or unit. Also. 36:23c-38 contains much unique style and vocabulary. For 
example. v. 25 is the only place in the OT where npt is used for pouring clean water over Yahweh's people and v. 
28 is the only place in Ezekiel where '11$ is used for "I." Lust argues that such unusual features are suspect in a text 
that does not have anything original but rather borrows from other parts of Ezekiel. J6rg Garscha, Studien zum 
Ezechielbuch: Eine Redaktionskritische Untersuchung von Ez 1-39 (Bern: Peter Lang. 1974), 217, on the other 
hand, argues that the text is secondary because there is a development of thought from 36:1-15. Block, Ezekiel 25-
48, 340. counters Lust by noting that there are other examples in Ezekiel, such as 28:22. where the recognition 
formula appears in the middle of an oracle. He also asserts that the high literary style of this section may be 
attributed to Ezekiel's understanding of the importance of the subject matter. Zimmerli, Ezekiel 2. 245, notes that 
without vv. 23b(3-38 there is no explanation of how Yahweh sanctifies his great name (v. 23a). Greenberg, Ezekiel 
21-37, 738, 740, argues that the unique ideas in our text, such as the sprinkling in v. 25, account for the unique 
vocabulary that the text employs. He also notes that the unpublished Masada Hebrew text contains clear remains of 
Ezek 36:24-34 that are identical to the MT. The Masada Hebrew text predates Papyrus 967. Greenberg received this 
information from Sh. Talmon. who is responsible to publish the text. 
38 Two original Greek Mss exclude "declaration of the Lord Yahweh." This is parablepsis with the scribe's eye 
skipping from the first appearance of "Yahweh" to the second. The MT reading should be retained. 
39 The preposition. p, could also be translated "among you" in this case. but it is better understood as 
expressing means. See BDB, II 2. See also Block. Ezekiel 25-48, 349. I follow Block's translation because v. 24 
describes Yahweh taking Israel from the nations and thus using Israel as a means of showing himself holy before the 
eyes of the nations. 
4° Some Hebrew mss and edd (See Kennicott. de Rossi, and Ginsburg) have "through them" and "before your 
eyes.-  All that Yahweh does in the following verses supports the reading "through you" which should be retained. 
41 Some Hebrew mss, the Cairo Geniza. and the Syriac exclude "all." This is random omission. The MT 
reading should be retained. 
42 The use of the term ground, 11.)11;t, rather than land, int:;, here and in v. 17 is significant. See Stewart 
Crown. "The Significance of the PhraseIntltr ritrIN in Ezekiel" (S.T.M. thesis. Concordia Seminary. 1995), 85. 
170-76. Crown argues convincingly that in these verses ground refers to, "the tangible context for Israel's 
relationship with Yahweh." This relationship was intact in v. 17 and will be intact again in v. 24. On the other hand, 
land appears to focus on geography in vv. 18 and 20 and the place to which Israel will return in v. 28. Ezekiel 36:28 
gives continuity with Israel's forefathers and the historical faith of Israel. 
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clean.' 26 I will give to you a new heart, and a new spirit I will put44  in your inner part. I will 
remove the heart of stone from your flesh," and I will give to you a heart of flesh. 27 And my 
Spirit I will put in your inner part. And I will cause" you to walk in my statutes and to observe 
and do my ordinances. 28 You will dwell in the land that I gave to your fathers. You will be my 
people, and I47 will be your God. 29 I will save you from all your uncleannesses. I will summon 
the grain, and I will increase it. I will not put famine on you. 30 I will increase the fruit of the 
tree and the produce of the field so that you will never again" suffer' the disgrace of famine 
among the nations. 31 Consequently,' you will remember your evil conduct" and your deeds' 
that (were) not good and will loathe yourselves" on account of your iniquities and on account of 
your abominations. 32 (It is) not for your sake (that) I am about to act—declaration of the Lord 
43  This verb is an unconverted imperfect that maintains the future orientation of the section. 
44  This verb is an imperfect. The root, Irn. is the same root used for the previous verb, but with a slightly 
different nuance here. 
45  This is the same word that is translated "flesh" at the end of the verse and could be translated -body." 
46  Literally, "I will make (DO marker) that you will walk." Concerning object-clauses introduced by "WM, see 
GKC, § 157 c. 
47 This is the only use of for I in the book of Ezekiel. A few mss and the Cairo Geniza materials replace 
this form with This is harmonization with Ezekiel's other uses of the pronoun I. The MT reading should be 
retained. Block. Ezekiel 25-48.357, agrees and sees the MT reading as a conscious archaism from the covenant 
formula. 
48 The term never again is common in the restoration oracles of Ezekiel and Jeremiah (Ezek 16:42. 34:10). See 
Block. Ezekiel 25-48.350. 
49 This is a rare use of r17'.7 found elsewhere only in Hosea 10:6. See Block, Ezekiel 25-48.350. The word is 
similar to the more common NE)] and carries a similar idea to that of bearing shame. 
SO This is a waw-consecutive perfect and, therefore, is not distinguished from the previous verses 
grammatically. However, this is the end of a chain of waw-consecutive perfects that began in v. 23. Verse 31 is best 
translated using the word consequently to express logical succession. See IBHS, § 32.2.1 c. 
51 The Hebrew is plural. See also v. 32. 
52 This is the only time that this form of the term deeds appears in Ezekiel. It is much more common in 
Jeremiah. See Zimmerli. Ezekiel 2,243. 
53 Literally, -you will feel disgust in your face." 
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Yahweh—let it be known to you. Be ashamed and be dishonored because of your conduct, 0 
house of Israel.' 
This translation gives an initial indication of two important issues in the text. First of all, it 
uses the term consequently in v. 31 to show that this is the end of a chain of waw-consecutive 
perfects that is best understood as expressing logical succession. Secondly, the translation of v. 
32 highlights the two shame terms in the imperative. These commands naturally apply to the 
readers at the time that they read them. 
Rhetorical Situation 
The translation of the Ezek 36:16-32 highlights the ambiguity of the text and leads to a 
study of the rhetorical situation in the hope of finding needed details.' Although the rhetorical 
situation only begins to solve the crux of the passage, it does frame the text as it describes the 
context that Ezek 36:16-32 is addressing. The text is speaking to a group of people who are 
trying to make sense out of the fall of Jerusalem and the exile even as they are being influenced 
by the cultures of the nations. 
Although the exact details of the rhetorical situation of this oracle are not given in the book 
of Ezekiel, the book does give substantial description of the implied readers and their context. 
The passage does not state that Yahweh addressed a particular group of Israelites through 
Ezekiel at a particular time. But the text clearly addresses the Israelites. In the oracle in Ezek 
36:16-32, Yahweh orders Ezekiel to address the house of Israel. Ezekiel was among the exiles 
near the Chebar River (Ezek 1:1). Therefore, it is likely that this oracle would have been heard 
54  The analysis of the rhetorical situation is the second step in a standard rhetorical study. See Gitay, Prophecy, 
36-41; Renz, Rhetorical, 22-26; and Wuellner, "Where ?" 455-60. 
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by the elders in exile (Ezek 20:1-3) and later read" by the exiled population at large.' It is also 
possible that this oracle would have been read by other Israelites who had gone into exile more 
recently or even by some of those who remained in Israel. The term house of Israel naturally 
applies to all Israelites. 
The most likely readers of this text, however, were already in exile in Babylon. The nearest 
date formula preceding Ezek 36:16-32 is in 33:21. Block dates this formula to January 8,585 
BC." But the date is much less important than the event that this verse conveys. In Ezek 33:21, a 
man who had escaped from Jerusalem told Ezekiel that Jerusalem had fallen. 
News of the fall of Jerusalem is striking in the face of Israel's apparent misunderstanding 
that Yahweh would never allow Jerusalem to fall. Block argues that the Israelites clung to the, 
"conviction of an inseparable bond among national patron deity (Yahweh), territory (land of 
Canaan), and people (nation of Israel)." While this attitude agrees with the normal ANE view, it 
is also based on theological convictions, namely, "Yahweh's ownership of the land of Canaan, 
Yahweh's eternal covenant with David, and Yahweh's residence in Jerusalem."" However, the 
refugee's bad news is proof that Israel has misunderstood Yahweh's plan and that Yahweh has 
punished the Israelites for their lack of faithfulness to the Sinaitic covenant.' Yahweh did what 
55 This dissertation focuses upon Ezek 36:16-32 within the context of the entire book of Ezekiel and does not 
concern itself with those who may have heard the oracle apart from the rest of the book. 
56 See Block, Ezekiel 1-24.5. Block notes that, "Ezekiel's primary audience was the community of Jews in 
Babylon." Renz. Rhetorical, 16-17, also refers to the recipient of this communication as the exilic audience. 
Concerning the book as a written whole. he notes that. "the book of Ezekiel makes little effort to distinguish the 
audience of the book from the prophet's original audience; rather the former is seen in continuity with the latter." 
57 Block. Ezekiel 25-48.254. 
58 Block, Ezekiel 1-24,7-8. 
59 Block, Ezekiel 1-24,7-8. See also Boadt. "Ezekiel, Book of." ABD 2:271. Boadt attributes this 
misunderstanding to a misreading of 2 Sam 7. 
60 The Sinaitic covenant is important to this study because it requires the Israelites to walk in Yahweh's statutes 
and to trust him alone as their God. Therefore, it can be violated by Israel, resulting in punishment from Yahweh. At 
the same time however, the Sinaitic covenant and the covenants that Yahweh made with Noah, Abraham, and David 
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he had previously only threatened to do (Ezek 5:8-10). According to Ezek 33:10, the Israelites 
see themselves as rotting away because of their sins and do not know how they will live. They 
are in a state of despair. Their relationship with Yahweh is broken, and they do not act to restore 
it. Under these circumstances, the implied author treats the implied readers as Israelites who have 
sinned against Yahweh without seeking reconciliation. 
An understanding of the rhetorical situation gives a context within which to interpret Ezek 
36:16-32. The major issue in the context is the broken relationship between Yahweh and Israel 
reflected in the fall of Jerusalem and the exile. The prominence of this relationship justifies the 
use of sociological interpretation to seek a solution to the crux of the passage. The rhetorical 
situation also raises the issue of the influence of the nations on the Israelites' understanding of 
their relationship with Yahweh. Chapters 2 and 3 will employ sociological interpretation, and 
chapter 3 will address the influence of the nations. The rhetorical context also highlights the crux 
and raises the issue of when the events described in the passage are to take place. Since the 
implied readers have not sought reconciliation with Yahweh, it is strange that Yahweh would 
offer good news in vv. 23-30. It is also unclear how that good news relates to the command to be 
ashamed in v. 32 and when Yahweh intends the Israelites to be ashamed. The question of when 
Israel is to be ashamed will be resolved by an analysis of the choice and arrangement of the 
material in Ezek 36:16-32. 
Choice and Arrangement of the Material 
The disposition of the material builds upon the rhetorical situation. The rhetorical situation 
supplies the context to which the passage is speaking while the choice and arrangement of the 
all reflect his unconditional faithfulness to Israel. See Elmer Martens, God's Design: A Focus on Old Testament 
Theology (Grand Rapids: Baker, 1981), 217. 
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material deals with what the text is trying to accomplish in the readers and how it is attempting to 
persuade them. The analysis of the choice and arrangement of the material is the third step in a 
typical rhetorical study.' This section will present the type of rhetorical goal, the thought 
progression, and the rhetorical goal of the passage. In this way, this part of the rhetorical study 
will describe the logic and the goal of the passage in order to gain understanding concerning the 
use of shame discourse in Ezek 36:16-32. It will highlight the role of time in the passage and 
will raise questions that call for sociological interpretation in order to answer them. 
Type of Rhetorical Goal 
With the context of the communication in Ezek 36:16-32 established, it is possible to 
consider what Yahweh is trying to accomplish in the Israelites and how he addresses them 
because of his goal. An analysis of the type of rhetorical goal in the passage draws attention to 
the dense and complicated nature of these verses. 
Baltzer describes Ezek 36:16-32 idiosyncratically as a disputative, stylized salvation 
oracle.' The text is disputative in the sense that Yahweh is proving his case against Israel (v. 17-
19) and stylized because of its use of unusual lexemes and constructions. For example, Ezek 
36:28 is the only place in the book of Ezekiel where the term 4 1*$ is used for the pronoun /." 
The passage is a salvation oracle because it promises cleansing, a new heart and spirit, a 
restoration of the covenant, and a return to the land that will be fruitful for Israel. However, it is 
difficult to identify the type of rhetorical goal that is at work in this oracle because in it Yahweh 
proves his case against Israel at the same time that he promises salvation for Israel. 
61 See Gitay, Prophecy, 36-41; Renz, Rhetorical, 22-26; and Wuellner, "Where ?" 455-60. 
62 Baltzer, "Literarkritische," 175. 
63 Block, Ezekiel 25-98,357. 
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As Gitay observes, classical rhetoric identifies three types of goals when persuasive 
discourse is employed, and the type of goal decides the genre of the discourse.' A deliberative 
goal focuses on leading the audience to make a decision about the future. A forensic goal is in 
view when the audience is asked to pass judgment on an event from the past. The goal is 
epideictic when it attempts to lead the audience to assign praise or blame in the present.' Renz 
notes that an epideictic goal intensifies adherence to certain values as it assigns praise or blame.' 
Renz argues convincingly that there is an overlap of types of rhetorical goals in the book of 
Ezekiel and especially in Ezek 36:16-32. He identifies Ezek 36:16-32 as essentially deliberative 
and thus intended to lead the Israelites to a decision about their future.' As Renz sees the 
situation, however, Israel's future does not focus on a decision they will make but rather on "the 
life-giving power of the prophetic word.' Therefore, the text is deliberative, "not in the sense 
that the community is expected to take an initiative themselves, but in the sense that they are 
asked to identify with Yahweh's future action.' The oracle also includes forensic characteristics 
in that it presses the readers to judge Israel's past as worthy of shame. Finally, the passage 
includes epideictic characteristics because it pushes the readers to assign blame in the present 
(Ezek 36:17-21) and seeks to intensify allegiance to Yahweh's values. 
This analysis makes it clear that Yahweh is using both good news and references to shame 
to win an argument with Israel. His goal in this passage is to lead the Israelites to a decision 
about their future—to embrace his plans for their future. In order to get this point, however, the 
64 Gitay, Prophecy, 36; and Renz. Rhetorical, 23-24. 
65 Gitay, Prophecy, 36; and Renz, Rhetorical, 23-24,57-61. 
66 Renz, Rhetorical, 58-59. 
67 Renz, Rhetorical, 57. 
68 
 Renz, Rhetorical. 60. 
69 Renz, Rhetorical, 57. 
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Israelites must accept that their past behavior was shameful and must blame themselves for the 
broken relationship with Yahweh. This information aids in the understanding of the past, present, 
and future time references in the passage and the holistic way in which Yahweh is using shame 
discourse in the passage. Any explanation for the difficult order of positive promises followed by 
references to shame must take these details into account. 
The Thought Progression of the Logical Material 
The progression of thought of Ezek 36:16-32 focuses on Yahweh's plan to sanctify his 
great name. In order for Yahweh to do this, the Israelites must acknowledge their shameful past, 
they must be ashamed in the present, and they must embrace Yahweh's plans for their future. 
Although shame plays an important role in Yahweh's relationship with Israel, however, the text 
does not explain the meaning and function of the shame language that it employs. 
According to classical rhetoric, the logical material is that part of a message that focuses on 
rational arguments!' The logical material in this text can be broken into two sections with Ezek 
36:16-21 serving as a presentation of the problem and vv. 22-32 presenting Yahweh's solution. 
In both sections, Yahweh's concern with his reputation is primary. Ezekiel 36:16-21 lays out the 
problem as a conversation between Yahweh and Ezekiel. Ezekiel 36:16-17 makes it clear that 
Yahweh is addressing Ezekiel only and is not instructing Ezekiel to announce the content of the 
conversation to Israel. 
In this oracle, Ezek 36:17 explains the role of the Israelites in creating the problem by their 
behavior and their obsession with the land. Yahweh refers to the land as their ground.'' He does 
70 Aristotle. Rhetoric, 25. 
71  Yahweh refers to the land as belonging to Israel in this specific oracle. He refers to the land as his in Ezek 
36:5 and Ezek 38:16. 
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not to claim the land for himself but has distanced himself from it, implying that the Israelites' 
focus on the land is part of the problem. As Yahweh tells the history of Israel's exile, however, it 
begins with Israel living on the land. This means that Yahweh was acting out his covenant 
faithfulness by allowing Israel to remain on the land. Furthermore, according to the text, there is 
no reason to believe that Israel would have left the land if they had not engaged in bad behavior 
toward each other and toward Yahweh. When they had the land they wanted, however, they 
made it unclean through their conduct and their deeds. 
In Ezek 36:18, Yahweh describes Israel's bad conduct and his reaction to it. The text 
speaks of murder with the words int$7:1-$1, 10VO-10; inri",p, "on account of the blood 
which they had poured out on the land." The text also mentions idolatry with the words 
0717117P1, "and on account of their dung idols," in reference to Israel's unwillingness to accept 
Yahweh as their one and only God." Yahweh's reaction is to pour his wrath out on Israel just as 
Israel had poured out blood on the land.' The clear implication is that Israel deserved the 
punishment they received. 
In v. 19, Yahweh shows that when he poured out his wrath, he scattered Israel among the 
nations. This is an obvious reference to exile, a situation that left Israel in a state of shame in 
regard to the surrounding nations (Ezek 7:18, 24; 34:29). Once again, Yahweh states that Israel is 
at fault for this judgment. He goes on to assert that the degree of his judgment reflected the 
degree of Israel's conduct. The punishment fit the crime. Israel's behavior brought about the 
exile. 
72 John F. Kutsko. "Ezekiel's Anthropology and Its Ethical Implications," in The Book of Ezekiel: Theological 
and Anthropological Perspectives (SBL Symposium Series Number 9; ed. Margaret S. Odell and John T. Strong; 
Atlanta: SBL. 2000). 138-39. sees a link between the image of God (Gen 9:6) and our text. Shedding blood is wrong 
because humans are in the image of God, and idolatry is wrong because it is a misrepresentation of the image of 
God. 
73 The Hebrew term is the same in this intentional play on the word pour. 
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Ezek 36:20 deals with the result of Israel's being scattered among the nations and 
introduces the problem that is the subject of the text. Israel is responsible for the profanation of 
Yahweh's holy name.' The text does not state bluntly that the nations held Yahweh in low 
esteem. Presumably, the implied author avoids such a statement out of respect for Yahweh. 
However, the text does make that point in more subtle terms. The people from the nations were 
saying, "These (are) the people of Yahweh, but they left his land" ( 7151: ;Fr= 
Allen notes that the nations believe that Yahweh was too weak to keep his people on his 
land." The unspoken implication of this statement is that Yahweh's reputation in the eyes the 
nations has been hurt." 
Greenberg argues for a different and less convincing view when he concludes that Israel's 
behavior among the nations profaned the name of Yahweh." Ezekiel 36:20, however does not 
mention Israel's conduct. The profanation of Yahweh's name occurs when members of the 
nations associate Yahweh with Israel and note that Israel left Yahweh's land. The verse focuses 
on Israel's departure from the land as the cause of the profanation of Yahweh's name. 
Furthermore, the solution to the problem as presented in this text also focuses on a return to the 
land. In vv. 23-24, Yahweh proves his holiness before the eyes of the nations by bringing Israel 
back to the land. This view receives more support from the following chapters (38-39) where 
74 Yahweh reacts when the nations ridicule his chosen people and thus himself in Ezek 36:20. See Garscha, 
Studien, 216-17. Yahweh is present in his name and can be invoked by name by Israel. His name represents his 
person. See Robert Martin-Achard. -Ezechiel. Temoin de l'Honneur de YHWH." Cahiers de la Revue d 'histoire et 
de philosophie religieuse 11 (1984): 327. 
75 Allen, Ezekiel 20-48, 178. See also Martin-Achard, -Ezechiel.-  327. 
76 Johanna Stiebert. The Construction of Shame in the Hebrew Bible (JSOTSup 346; ed. David J. A. Clines and 
Philip R. Davies; London, London: Sheffield , 2002), 97-8. See also Y. Sherwood, The Prostitute and the Prophet: 
Hosea's Marriage in Literary-Theoretical Perspective (JSOTSup 212; Gender, Culture, Theory 2; Sheffield: 
Sheffield Academic Press, 1996), 225,233. 
77 Greenberg, Ezekiel 21-37, 729. Hummel. Ezekiel 21-48, 1049, also entertains this as a possibility. 
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Yahweh fights for Israel. Yahweh's goal also comes through clearly in Ezek 39:23-24. Here, 
Yahweh states that the nations will know why Israel really went into exile. 
Although Ezek 36:16-32 certainly does deal with Israel's behavior, this text and the entire 
book present the problem as the profanation of Yahweh's name because Israel left the land. 
Ezekiel 20:8-9 deals with the same issue. The text speaks of the past and notes that Yahweh did 
not punish the Israelites because he knew that such punishment would result in the profanation of 
his name.' Although Ezek 43:779 does associate behavior with profanation, this verse speaks 
within the context of Israel itself rather than the nations. In this text, Yahweh presents specific 
conduct as the cause for the profanation of his name in Israel. However, Ezek 36:16-32 focuses 
upon Yahweh's reputation before the nations and presents the profanation of his name as the 
problem of the text. 
These verses present the forensic orientation of the passage most clearly. Yahweh intends 
for the Israelites to judge their past behavior as worthy of shame. They are to admit that they 
deserved the punishment that Yahweh gave to them. 
At the same time, there are epideictic characteristics in this passage. The Israelites should 
blame themselves for their broken relationship with Yahweh and for the profanation of 
Yahweh's name before the nations. If they do this, they will be affirming their allegiance to 
Yahweh's values. That is, they will agree that their past behavior and their present refusal to be 
reconciled to Yahweh have brought about their broken relationship with him. 
78  Rolf Rendtorff, "Ez 20 and 36,16ff im Rahmen der Komposition des Buches Ezeckiel," in Ezekiel and His 
Book: Textual and Literary Criticism and Their Interrelation (BETL 74; ed. J. Lust; Louvain: Louvain University 
Press, 1986), 261. 
79 Lev 20:3 presents a similar situation. 
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In v. 21, the passage finishes its description of the issue that it is going to resolve. Here, 
Yahweh shows concern for his holy name in relation to the nations. The profanation of his name 
among the nations matters to him. Readers should expect a reaction. 
The problem presented in vv. 16-21 is resolved in vv. 22-32. This complicated solution 
reflects Yahweh's desire to restore his reputation ("sanctify his great name") before the nations 
and within his relationship with Israel. 
This section begins with the connecting word Ip'7-a rarity in a passage that otherwise 
gives little explanation of how the clauses fit together (v. 22). Because of what Yahweh has said 
in vv. 16-21, he now commands Ezekiel to speak to the Israelites. The message of this verse 
contains two parts: Yahweh is about to act, and he is acting for his name's sake, not for Israel's. 
These two parts present the proper understanding of the message that is coming. Yahweh is 
going to solve the problem. At the same time, he does not want the Israelites to imagine that they 
deserve what he is about to do for them. The Hebrew terminology, i:PPr 17 1'6, deals with 
purpose," and makes it evident that Yahweh is not acting for Israel. Rather, Yahweh is about to 
act for the honor of his name. There is no positive sense in which Israel is motivating Yahweh to 
act. Israel has not done anything to deserve the good gifts that Yahweh promises to give to 
Israel.' On the contrary, Israel's bad conduct brought about the exile and the need for 
restoration. 
However, Israel's lack of merit does not mean that Yahweh is unaware that what he is 
about to do is good for Israel or that he is unwilling to do something that is good for Israel. 
80 See BDB. s.v. ipp5, a. 
81 This view is supported by the LXX translation of the same words in Ezek 36:32 as oi) ot'iniag, "not on 
account of you." At the same time, the LXX translates Ezek 36:22 using the dative: ok tititv -not to you." The 
translation in Ezek 36:22 may reflect an error on the part of the translation because it does not adequately convey the 
meaning of the Hebrew. 
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Although Yahweh is not acting because of Israel, he is acting in a way that benefits Israel. 
Ezekiel 36:37 makes it clear that Yahweh is willing to do something good that Israel wants him 
to do for them when it says, "This once more I will allow myself to be sought by the house of 
Israel to do for them" (art nitut, 17ti1Ar.-r;l7 017k ngt 7117). 
Ezekiel 36:22 states that Yahweh is not acting for Israel's sake.' Yahweh's primary 
concern in vv. 22-32 is to overcome his own poor reputation (the profanation of his name) and to 
prove that he merits the respect of the nations. However, it is his relationship with Israel that 
brought about the profanation of his name. Therefore, Yahweh addresses the main problem by 
saying that he is about to act at the same time that he addresses his relationship with Israel by 
saying that he is not acting for their sake." The verses that follow will deal with both issues as 
Yahweh resolves the problem. 
Ezekiel 36:23 begins a string of waw-consecutive perfects that continues through v. 31 with 
only an occasional interruption by an imperfect verb that serves to reinforce the future 
orientation of the passage. The string of waw-consecutive perfects gives grammatical unity to 
this section. These verses deal with Yahweh's reaction to the problem. 
In v. 23, Yahweh restates the problem and summarizes his solution. The Israelites profaned 
his great name among the nations, but Yahweh will sanctify his great name.' Yahweh's focus on 
the nations is striking. He cares what the nations think and agrees—at least to some extent—with 
their evaluation of the situation. It looks as though Yahweh is weak, and Yahweh is going to do 
82 Block. Ezekiel 25-48.337. 
83 Yahweh is going to act for the sake of his name. Isaiah 43:25 and lsa 48:9-11 echo this sentiment by saying 
that Yahweh will act for his sake. Baltzer. "Literarkritische," 177. argues persuasively that the similarity comes from 
a theology of exile. Yahweh recognizes that punishing Israel with exile presents problems for his reputation before 
the nations. 
84  Yahweh's name is an important term in the book of Ezekiel that is linked to his honor or glory (i=1;.1). 
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something about it. Furthermore, when he shows himself holy,' the nations will know that he is 
Yahweh. Yahweh wants the nations to know his true identity. 
Yahweh intends to use Israel to accomplish his plan in the sight of the nations. Yahweh has 
sent Israel into exile, but exile is not Yahweh's solution to the problem of the profanation of his 
name before the nations, nor is it the end of Yahweh's relationship with Israel. Yahweh has used 
the exile to punish Israel for their unfaithfulness to the Sinaitic covenant but still intends to use 
Israel in a positive way to show his identity to the nations. Yahweh's reference to sanctifying his 
great name and showing himself holy before the eyes of the nations implies a major 
demonstration of his power but does not give details. 
Ezekiel 36:24-31 gives the details that are lacking in v. 23. These verses describe what 
Yahweh means when he says that he is about to act, and that his action will sanctify his great 
name. All that is included in vv. 24-31 describes what Yahweh will do through Israel before the 
eyes of the nations to show himself holy. These verses describe a subtle progression of thought 
as Yahweh deals with his concerns surrounding the profanation of his name. 
In Ezek 36:24, Yahweh describes the major demonstration of power that v. 23 implied. 
This verse gives Yahweh's solution to his primary concern regarding the profanation of his name 
before the nations. When Israel went into exile, the nations concluded that Yahweh was a weak 
god. Yahweh is going to bring Israel back from the nations to prove that he is strong. This is 
Yahweh's response to his greatest concern in the passage. It is part of how Yahweh will sanctify 
his great name. He will take Israel from the nations, and of course the nations will see what he is 
doing. Furthermore, when Yahweh brings Israel back from exile, he will demonstrate that he is 
powerful in terms that the nations will recognize. Yahweh's response shows that he agrees with 
85  The holiness of Yahweh is a key theme in the book of Ezekiel. The text uses references to Yahweh's 
holiness and sanctifying his name to refer to Yahweh's positive reputation. 
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the judgment of the nations that weakness hurts his reputation and a show of power will raise his 
esteem in their eyes. Yahweh will use Israel to show the nations that he is powerful, and the 
nations will know this part of his identity. When Yahweh vindicates his own reputation, he will 
also bring the Israelites back from exile. 
Yahweh makes an abrupt shift in v. 25. Although the nations are still tacit witnesses to 
Yahweh's continuing activity, he does not mention them. He focuses rather on the Israelites and 
his relationship with them. According to the progression of thought in this passage, Yahweh has 
already responded to the problem of the profanation of his name by bringing Israel back to the 
land. Ezekiel 36:25 begins to deal with the relationship between Yahweh and Israel. Yahweh 
does not overlook Israel's bad conduct. While Yahweh does give the Israelites the land, he also 
insists on doing more. Yahweh makes Israel clean." 
By making the Israelites clean from their bad conduct Yahweh goes beyond the apparent 
demands of the nations and begins to move toward the cause of the exile. Yahweh refers 
generally to uncleannesses and more specifically to dung idols as causing the need for cleansing. 
The general uncleannesses come from Israel's bad conduct (vv. 17-18). The reference to dung 
idols shows that Israel has not trusted Yahweh. Israel's bad conduct and idolatry constituted 
failure to be faithful to the Sinaitic covenant and caused Yahweh to send Israel into exile (v. 19). 
The exile was sufficient punishment for Israel, but the uncleannesses remain until Yahweh 
makes Israel clean. It is logically necessary for Yahweh to make Israel clean so that the Israelites 
se Baltzer, "Literarkritishe," 177. underlines Ezekiel's concern with cleanness (Ezek 36:17. Ezek 36:25) as 
proof of a priestly view with ties to the Holiness Code in Lev 17-26. However, Boadt, "Ezekiel," 715-16, notes that 
Ezekiel does not follow the ideas of any other groups strictly but rather develops his own ideas. The passage does 
use cleanness terminology. but this terminology also has a strong relationship with Yahweh's reputation. 
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may enter into his presence." He makes Israel clean by sprinkling them with clean water." Then 
Yahweh is free to carry out his transformation of Israel." 
Yahweh begins to deal with the root of the problem in Israel's relationship with him in v. 
26. Israel has a heart of stone. Israel's heart of stone causes them to be stubborn in their 
relationship with Yahweh.' So, Yahweh will remove Israel's heart of stone to solve the problem. 
He will give them a new heart,' a heart of flesh instead.' This heart of flesh will not be 
stubborn. It will lead Israel to follow Yahweh in the appropriate manner. Along with a heart of 
flesh, Yahweh will also give Israel a new spirit.' 
Yahweh goes on to say in v. 27 that he will put his Spirit in Israel's inner part.' This gift 
will solve the fundamental problem of Israel's conduct definitively.' Israel will walk in 
87 HALOT 2:369-70. 
88 The image of sprinkling with clean water uses purification rites as a metaphor for forgiveness and spiritual 
cleansing. See Allen, Ezekiel 20-48.179. 
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 Martin-Achard, -Ezechiel,-  324-25, notes that Israelites would have understood Ezek 36:16-32 as referring 
to transformation. 
9° See Ezek 3:7. 
91 Daniel I. Block, "Divine Abandonment: Ezekiel's Adaptation of an Ancient Near Eastern Motif," in The 
Book of Ezekiel: Theological and Anthropological Perspectives (SBL Symposium Series Number 9: ed. Margaret S. 
Odell and John T. Strong; Atlanta: SBL, 2000). 39, argues convincingly that this text is adapting the ANE motif of 
divine abandonment. Normally, the god has a change of heart, but in this case Yahweh gives his people a new heart. 
Israel's new heart makes it possible for Yahweh to change his attitude toward Israel. 
92 Yahweh's plan to give the Israelites a new heart in Ezek 36:26 is related to his plan to write the law on the 
hearts of his people in Jer 31:33. See Dieter Vieweger,"Die Arbeit des jeremianischen Schillerkreises am 
Jeremiabuch and deren Rezeption in der literarischen Uberlieferung der Prophet Ezechiels." BZ 1 (1988): 26. Both 
prophets present a change in the hearts of the Israelites as the solution to the problem. 
93 Zimmerli. Ezekiel 2.249. uses 1 Sam 10:6 as proof that the spirit makes it possible for a person to engage in 
new activities. 
94 Yahweh is not planning simply to restore the past. He intends a radical, interior transformation for the 
Israelites. See Robert Martin-Achard, "Breves remarques sur la signification theologique de la loi selon l'Ancien 
Testament." Cahiers de la Revue d'histoire et de philosophie religieuse 11 (1984): 103. 
95 Block, Ezekiel 25-48.353. notes that vv. 25-28 deal with Yahweh's activity to bring about spiritual renewal 
in Israel. 
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Yahweh's statutes and observe and do his ordinances.' Therefore, Yahweh will not have to 
punish Israel with exile again and will thus avoid any further damage to his reputation. 
In v. 28, Yahweh specifically addresses his concern that his people trust him as their God. 
Therefore, he uses covenant language to describe his relationship with Israel restored to what it 
should be. He refers to the fathers of the Israelites and uses the archaic long form of the pronoun 
r to say that they will be his people and he will be their God. Ronald Hals calls these phrases 
the covenant formula and cites the example in this verse." Yahweh begins the verse by showing 
that it is part of his plan for Israel to dwell on the land he gave to their fathers. In Yahweh's 
view, however, Israel's presence on the land is secondary to the events of the previous verses 
when dealing with their relationship with him. Yahweh will cleanse Israel, they will receive a 
new heart and Yahweh's Spirit, and they will live in ongoing obedience to Yahweh. These gifts 
prepare for the covenant to function as Yahweh intended it, with Israel dwelling on the land. 
Furthermore, Yahweh's cleansing of his people and his restoration of a good relationship with 
them are part of his solution to the problem of the profanation of his name. 
After showing Israel that he does not intend to exile them permanently, Yahweh describes 
the ideal situation where the Israelites are his people and he is their God. The simple phrase, 
"and I will be your God," shows that both exclusivity and trust are involved. Israel will not have 
any other gods or trust in anyone or anything else. Yahweh will be their God. 
In v. 29 Yahweh continues his description of the ongoing future situation he has planned. 
Hummel notes that Yahweh's salvation from uncleannesses refers to uncleannesses that may 
96 
 Lawrence Boadt, "The Function of the Salvation Oracles in Ezekiel 33 to 37," HAR 12 (1990): 6, highlights 
Yahweh's role in transforming Israel so that they obey the covenant. 
97 Block, Ezekiel 25-48, 357. See also Mark F. Rooker, Biblical Hebrew in Transition: The Language of the 
Book of Ezekiel (JSOTSup 90. Sheffield: JSOT Press, 1990), 74. 
98 Hals, Ezekiel, 360. 
42 
come after the initial cleansing and, therefore, is not simply a repetition of v. 25." In this way, 
Yahweh shows that it will be possible for Israel to be made unclean after the initial cleansing. 
The obedience that he plans to give Israel is not so absolute that it makes any kind of 
wrongdoing impossible. At the same time, Yahweh sees his ongoing role as saving the Israelites 
from any such uncleannesses.' This is a part of what it means for Yahweh to be Israel's God. 
Under these ideal and ongoing circumstances, Yahweh speaks again of the nations. 
Yahweh has already spoken of returning Israel to the land in order that the nations recognize his 
strength. He will also increase the grain for the Israelites. He will not put famine on them. In fact, 
Yahweh will take such good care of Israel that, according to v. 30, Israel "will never again suffer 
the disgrace of famine among the nations" (1:171DM >y1 rivirr Irip 
Ezekiel 36:31 concludes the chain of waw-consecutive perfects and, therefore, raises the 
issue of how these verses relate to each other. Waltke and O'Connor note that the waw-
consecutive perfect usually signifies temporal or logical succession." Lapsley, Greenberg, and 
Davis assume a temporal succession so that self-loathing is the last chronological step in 
Yahweh's plan.' They conclude that Israel will not be ashamed until after Yahweh returns them 
to their land. Lapsley says, "In an important sense, then, Ezekiel's message can only be 
understood from a future standpoint; it is unintelligible to the audience assumed in the 
present."'" It is, however, possible to understand the progression in these verses as logical rather 
" Hummel. Ezekiel 21-48. 1057. 
1°° Greenberg. Ezekiel 21-37, 730, notes that the Day of Atonement in Lev 16:14-22 and Ezek 36:16-32 are 
the only places in the HB that use the plural to talk about uncleannesses 
1°1 1BHS,§ 32.1.3 a-32.2 b. 
102  Lapsley. "Shame and Self-Knowledge," 155, 158-59; Moshe Greenberg, "Salvation of the Impenitent Ad 
Majorem Dei Gloriam: Ezek 36:16-32." in Transformations of the Inner Self in Ancient Religions (SHR; ed. Jan 
Assmann and Guy G. Stroumsa; Leiden: Brill, 1999), 267; and Davis, Swallowing the Scroll, 58. Davis makes a 
compelling argument for the archival nature of the book of Ezekiel. It is important for this material to be written 
down. However, she goes on to assume that the words had no effect until after the return to the land. 
103 Lapsley, "Shame and Self-Knowledge," 155, 158-59. See also Davis, Swallowing the Scroll, 61. 
43 
than strictly chronological. If the progression is logical, it is feasible for Israel to be ashamed 
before the return to the land and for the passage to be intelligible to the assumed present 
audience. In fact, the situation described in Ezek 6:9 supports such a view: "then those of you 
who escape will remember me among the nations (alam o7rin ripn) ...and they will 
loathe themselves on account of the evils that they did, for all their abominations" ( Impp. 
oTritpin tpttp Itou nivli71"7 onp). 
The self-loathing described in Ezek 6:9 takes place among the nations before the return to 
the land, making it difficult to take Ezek 36:22-31 to mean that the Israelites will only be 
disgusted with themselves after they return to the land. It is not necessary to read these verses as 
a strictly chronological succession with one verse in Ezek 36:24-31 happening only one time and 
before the next verse." In fact, the text contains much material that has happened in the past and 
is not bound by a return to the land. Yahweh has given his Spirit and made hearts new and clean 
earlier in the HB (Exod 31:3, Ps 51:12-13, ET 51:10-11). Yahweh can certainly give the 
Israelites a new heart and his Spirit while they are still in exile. It is possible for Yahweh to 
cleanse Israel before the return to the land. It is also possible for Israel to be Yahweh's people 
and for Yahweh to be Israel's God (v. 28) in the present time of the reader in exile. The book of 
Ezekiel describes a situation where the Israelites are ashamed before and after their restoration to 
the land. 
Therefore, a strictly temporal interpretation does not agree well with the flow of thought of 
the passage. Ezekiel 36:24-31 is better understood as a list of components in Yahweh's plan to 
sanctify his great name. It presents that list in the logical order to accomplish Yahweh's goal. 
Yahweh begins with a return to the land (v. 24) because it explicitly reverses the problem 
104 Renz. Rhetorical. 112. argues that the text does not establish temporal priority for political restoration or for 
spiritual restoration. 
44 
described in v. 20. It is the logical rather than the chronological first point in Yahweh's plan to 
restore his reputation. After describing the return to the land, Yahweh proceeds by presenting his 
plan to restore his relationship with Israel. Although Yahweh will likely repair his relationship 
with Israel before he repatriates them, he talks about the repatriation first because of its role in 
restoring his reputation. 
Yahweh addresses Israel's self-loathing last in the logical succession because he will use 
the other components in his plan to lead the Israelites to abhor themselves. This sequence agrees 
well with the use of shame discourse in Ezek 16:53-54, wherelMr? is used to show a more 
explicit logical succession between the restoration and Israel's shame. In these verses, Yahweh 
promises to restore Israel, "so that you will bear your shame." 
Ezekiel 36:31 is the last part of Yahweh's description of the ideal future that he will create 
as he sanctifies his holy name. Israel's self-loathing is part of that ideal future. Just as the 
Israelites may make themselves unclean during the restoration, they may also remember their 
previous behavior and be disgusted with themselves because of it. The ideal future is not perfect. 
This role of shame in the restoration is supported by Ezek 39:26, where bearing their shame is 
placed at the same time as living securely in their land and no one making them afraid. Ezekiel 
36:31 does not focus on the disgust itself. Rather, the self-loathing of the Israelites is important 
because it is their reaction when they remember their previous conduct. Neither Ezek 36:31 nor 
39:26 portrays the restored Israel in a state of constant and overwhelming self-abhorrence. 
Yahweh promises that he will have compassion on the whole house of Israel (Ezek 39:25). This 
promise precludes chronic self-loathing on the part of the Israelites. They will only be disgusted 
with themselves on those occasions when they remember their previous conduct. 
In fact, the context gives self-loathing positive associations by presenting it as part of the 
restoration. A return to the land, a new heart, and ample produce all appear along with self- 
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loathing. Under the positive circumstances of the restoration, the Israelites are disgusted with 
their previous negative behavior. Although the reference to self-loathing may seem out of place 
in a salvation oracle, it does not undermine the restoration. 
As part of Yahweh's plan for the ideal future, the self-loathing mentioned in v. 31 is 
attributed to his activity. Lapsley and Davis argue convincingly that Yahweh takes action in 
Israel in order to make a positive relationship with him possible.' However, Block says that in 
v. 31, "The focus shifts from Yahweh's salvific work to Israel's response."' While v. 31 is 
certainly a response to all that Yahweh has done in the previous verses, it is not a natural 
response that the Israelites accomplish on their own. Rather, it is the result of Yahweh's activity 
in the Israelites, much like situations described earlier in the passage where the Israelites are the 
subject of the verbs. For example, when Yahweh says, "you will observe and do my ordinances," 
and, "You will be my people, and / will be your God" (vv. 27-28), he implies that Israel will be 
active in obedience and trust. However, Israel's activity flows out of Yahweh's initiative. Ezekiel 
36:24-31 describes what Yahweh means when he says that he is about to act to sanctify his great 
name (vv. 22-23). Therefore, Israel's self-abhorrence is a result of Yahweh's activity.' Yahweh 
makes Israel's disgust possible, but the self-loathing takes place within the Israelites. This gift is 
also a part of Yahweh's salvific work.'" Yahweh refuses to cleanse, repatriate, and bless a 
1°5 Lapsley. "Shame and Self-Knowledge.-  155. 158-59; and Davis. Swallowing the Scroll. 58. 
116 Block, Ezekiel 25-48,358. 
Lapsley. "Shame and Self-Knowledge.-  155.158-59, recognizes self-loathing as coming from Yahweh but 
limits its application because she takes the restoration in a strictly chronological sense and therefore believes that 
self-loathing can only come after a return to the land. 
1°8  Martin-Achard, "Breves remarques," 104-5, notes that Yahweh gives to Israel what he demands of them 
and argues that the issue of shame at the end of the passage shows that Yahweh is concerned with Israel's 
relationship with him. 
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people who will forever refuse to obey him." He gives the Israelites the gift of self-loathing, 
along with a new heart, as part of their transformation. 
From the point of view of the readers, it is reassuring to know that Yahweh himself takes 
the initiative in providing shame. He does this in Ezek 36:31 with the words, "and you will' 
loathe yourselves" ( o7= or,itopm. By stating this phrase as fact, Yahweh is promising that 
the Israelites will be disgusted with themselves. From the human perspective, the implied readers 
should be open to Yahweh's work of creating shame so that he may bring his positive plans to 
fruition. 
Ezekiel 36:32 is not part of Yahweh's description of Israel's ideal future. Here Yahweh 
breaks the chain of waw-consecutive perfects and thus separates v. 32 grammatically from vv. 
23-31 by using the imperatives, "Be ashamed and be dishonored" (1*F11 ltiM). This verse is 
also distinct from vv. 23-31 because Yahweh is no longer speaking in the future but has shifted 
to giving a present command. He is not describing Israel's future; he is telling Israel what to do 
in the present.'" 
While v. 32 is not part of the logical sequence of vv. 23-31, it does follow the progression 
of thought of the passage. Ezekiel 36:32 repeats material from v. 22 but with greater emphasis. 
Israel must not imagine that they deserve what Yahweh is about to do for them. From this 
statement, Yahweh goes on to repeat the key elements of v. 31 but in the imperative. "Be 
ashamed and be dishonored because of your conduct, 0 house of Israel." Yahweh commands the 
109  Yahweh refuses to compromise his holiness and thus his identity by allowing the Israelites to go on living 
on the land even though they continue to violate the covenant. See Martin-Achard, -Ezechiel," 330. 
Ila  In its context, this passage is best translated, "consequently...you will loathe." 
"I  Yahweh has covered much of the material found in Ezek 36:16-32 earlier in the book (Ezek 11:19-20, 
Ezek 16:59-63, Ezek 20:41-44). However, between these other passages and Ezek 36:16-32 Yahweh poured out his 
wrath on Israel by allowing Jerusalem to fall. See Rendtorff, "Ez 20," 262. The fall of Jerusalem and the command 
to acknowledge shame are both present realities for the implied readers. 
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readers to be dishonored at the moment that they read the text."2 Greenberg recognizes this but is 
convinced that the Israelites are not able to be ashamed before the return to the land. Rather than 
attributing v. 32 to Yahweh, he claims that it is the prophet who, "inconsistent with the 
postponement of contrition that he has just announced...summons them to contrition 
immediately, now."' Yahweh is, in fact, telling the Israelites to be ashamed when they read the 
text. He is telling Israelites who are still in exile to loathe themselves under the circumstances 
described in Ezek 6:9. In this way, Ezek 36:32 creates a connection with Ezek 6:9 and 
commands the readers to become the self-loathing Israelites-in-exile mentioned in that verse. 
This second part of the passage highlights relationships, as Yahweh uses his relationship 
with Israel to deal with his poor reputation before the nations. Therefore, the content of Ezek 
36:22-32 implies that sociological interpretation will be a useful tool in understanding the 
passage. This is so because of the text's concern with both relationships and shame. 
These verses also deal with the primary, deliberative nature of the rhetorical goal of the 
passage. Yahweh describes his future plan for Israel in vv. 22-31. Israel is expected to agree 
with this plan. However, it is not immediately clear whether Yahweh's command for Israel to be 
ashamed in Ezek 36:32 is related to this issue or not. Although this study has demonstrated that 
Yahweh intends the Israelites to be ashamed as soon as they read the text even if they are still in 
exile, the ambiguity of the use of shame discourse make it difficult to determine how that 
command relates to the positive promises that come before it. 
112 According to MIS, § 34.4 a, "The positive imperative differs from the regulative or legislative non-
perfective in being more urgent or in demanding immediate, specific action on the part of the addressee." 
113 Greenberg, "Salvation," 267. 
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Rhetorical Goal 
The analysis of the thought progression of Ezek 36:16-32 leads to the identification of the 
rhetorical goal of the passage. The rhetorical goal is helpful because it distinguishes between the 
main topic of the passage and what Yahweh is trying to accomplish in the Israelites through 
these verses. The rhetorical goal should unify the passage, but the ambiguity of the shame 
language in Ezek 36:16-32 makes it difficult to discern how this takes place. 
Many scholars have focused on Yahweh's plan to raise his status in the eyes of the 
nations' and have given little attention to the rhetorical goal of the passage—what Yahweh 
intends to accomplish in the implied readers. The imperatives in v. 32 express the primary 
rhetorical goal of the passage, namely, for the readers to be dishonored at the moment that they 
read the text. The passage is intended to lead the Israelites to a decision about their immediate 
future and is, therefore, a deliberative goal. At the same time, this goal is presented as playing a 
role in Yahweh's plan to sanctify his great name. 
However, the text remains difficult to understand fully because of unanswered questions 
surrounding the use of shame discourse. It is clear that Yahweh wants the Israelites to be 
ashamed, but the text does not explain how shame works in this situation. Specifically, the 
passage does not describe what the command to be dishonored signifies, that is, what Yahweh 
wants Israel to do. It also does not delineate the role that shame plays in relationships and thus 
the uses of shame discourse to accomplish rhetorical goals. These issues are best dealt with by 
analyzing the meaning and function of the same lexemes in other, clearer texts. Such a study will 
bring needed clarity to Ezek 36:16-32. 
"4 David A. Glatt-Gilad, "Yahweh's Honor at Stake: A Divine Conundrum," JSOT 98 (2002): 63-74. See also 
Block, Ezekiel 25-48, 349. 
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Chapter Summary 
The rhetorical unit, the rhetorical situation, and the choice and arrangement of the material 
in Ezek 36:16-32 work together to highlight the prominence of the relationship between Yahweh 
and Israel. The rhetorical unit may be identified by its consistent focus upon this key partnership. 
The rhetorical situation gives the context for Ezek 36:16-32—a context that underlines the 
broken relationship between Yahweh and Israel and the resulting fall of Jerusalem. The theme of 
partnership also comes through in the disposition of the material, where the text describes the 
break in Yahweh's relationship with Israel but also promises restoration. The prominence of the 
relationship between Yahweh and Israel in these steps argues for the use of sociological 
interpretation to bring added understanding to the passage. 
Although Ezek 36:16-32 focuses upon Yahweh's plan to sanctify his great name, the 
rhetorical goal of the passage is for Israel to be ashamed. Yahweh presents his plan in a logical 
order rather than a chronological order. This means that it is possible for Yahweh to give Israel a 
new heart before the return to the land. Ezekiel 6:9 demonstrates that it is also possible for the 
Israelites to loathe themselves before they are restored to their ground. Therefore, Ezek 36:32 is 
best taken as a command for the Israelites to be ashamed when they read the text even if they are 
in exile. Any interpretation of Ezek 36:16-32 must account for these characteristics of the text, 
but they do not supply all of the information necessary to understand the passage fully. It is also 
necessary to discover the meaning and function of shame discourse within the social context of 
the passage. 
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CHAPTER TWO 
THE MEANING AND FUNCTION OF SHAME DISCOURSE IN EZEK 36:16-32 
Chapter 1 focused upon the rhetorical unit, the rhetorical situation, and the logical material 
in Ezek 36:16-32. This study underlined the importance of the relationship between Yahweh and 
Israel and noted that the relationship is defined by the covenant. The analysis of the thought 
progression of the passage went on to conclude that Yahweh is making a logical rather than a 
chronological argument leading up to the command for Israel to be ashamed. It also argued that 
this command is best understood as applying to the Israelites at the moment that they read the 
text. 
Chapter 2 now continues the study of the logical material in Ezek 36:16-32 by seeking to 
explain what the specific vocabulary for shame terminology in the passage refers to and how it 
functions in the discourse. This effort will begin with philological analysis of shame lexemes that 
will include original research as it interacts with word studies that other scholars have done on 
these shame terms. Although the philological analysis is concerned with Ezekiel, it will consider 
the dishonor language in the entire HB in order to give a thorough context to the appearance of 
such language in Ezekiel. Diachronic issues will be addressed, and the analysis will focus upon 
occurrences of shame lexemes that are near to the book of Ezekiel in time and in context. 
This philological research will then be laid against the analysis of how the 11B presents the 
function of dishonor in society. Although this part of the study will consider the entire HB as it 
seeks a broad understanding of shame, it will focus upon the use of shame lexemes surrounding 
the fall of Jerusalem because this historical context is most relevant to Ezek 36:16-32. An 
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understanding of the role of dishonor in society will in turn make it possible to understand how 
shame functions in discourse in the HB in general and specifically in Ezekiel and other books 
that deal with the exile. The meaning and function of shame discourse will then be related to 
interpretations of dishonor language offered by other scholars as they deal with the issue of 
disgrace in Ezek 36:16-32. Finally, the uses of dishonor language will be situated among other 
types of related discourse, namely, discourse that deals with honor, pride, and humility. This 
final step will bring added understanding to the logic of the dishonor language in the passage. 
A Philological Study of the Shame Lexemes in Ezek 36:16-32 
A philological study of the Hebrew lexemes is necessary to prevent possible 
misunderstandings. As Walton says, "When we study an ancient text, we cannot make words 
mean whatever we want them to, or assume that they meant the same to the ancient audience that 
they do to a modern audience."' It was noted in the introduction that Klopfenstein takes the 
shame terminology in Ezek 36:32 as referring to feelings of guile A philological study of the 
words involved should help to conclude whether Klopfenstein's view is convincing or not. 
Although the HB contains a number of words that are related to shame,3 the terms for 
dishonor in Ezek 36:16-32 are el= (be ashamed, Ezek 36:32),4 I:117Z (be dishonored, Ezek 
36:32),5 ¶111 (reproach, Ezek 36:30),6 and wp (feel a loathing, Ezek 36:31).7 Lyn Bechtel 
I Walton. Ancient, 20. 
2 Klopfenstein, Scham, 72. 
3 Lyn Bechtel, "The Biblical Experience of Shame/Shaming: The Social Experience of Shame/Shaming in 
Biblical Israel in relation to Its Use as Religious Metaphor" (Ph.D. diss., Drew University, 1983), 43-51. 
4 01= appears in Ezek 7:18, 16:52, 16:63, 32:30, and 36:32. 
5 Din appears in Ezek 16:27, 16:52, 16:54. 16:61, 16:63, 32:24-25, 32:30, 34:29, 36:6-7, 36:15, 36:32, 39:26, 
43:10-11, and 44:13. 
6 971 appears in Ezek 5:14-15, 16:57, 21:33, 22:4, 36:15, and 36:30. This root occurs only as a noun in Ezek 
36:16-32. BDB gives the gloss "reproach" for ern I and "gather fruit, pluck" for TIM 11. HALOT reverses the 
order and attaches the meaning "taunt" to 1111 II. That is to say that there is some confusion between BDB and 
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distinguishes between primary and secondary lexemes, noting that primary shame lexemes refer 
to those words that deal specifically and consistently with shame and that secondary shame 
lexemes are those terms, "whose primary meaning may not be directly related to shame, but 
which under certain circumstances carry a definite shame connotation."' Of the four shame roots 
that appear in Ezek 36:16-32, Bechtel argues convincingly that ti=, 017D, and TM are 
primary shame lexemes.' 
To begin, the original research found in appendix 6 will interact with the conclusions of 
other scholars who have studied shame words" that appear in Ezek 36:16-32. Next, words in 
semantic parallel and contrast to shame lexemes will be analyzed. Finally, this chapter will give 
attention to the broader contextual characteristics surrounding the words for dishonor. The 
conclusions of this study will be illustrated by new research and the work of other scholars on 
particular passages from the HB. The results will then be applied to Ezek 36:16-32. 
HALOT over whether to designate the meaning "reproach" as 91n I or inn II. However, it is generally accepted 
that the root refers to reproach in Ezek 36:16-32. Therefore, it is the meaning "reproach" that is relevant to the 
present study. 
' nip appears in Ezek 6:9, 20:43, and 36:31. 
8 Bechtel, "Biblical Experience," 47. 
9  Bechtel, "Biblical Experience," 43-45,47. See also appendix 6 where I verify that each of these terms always 
refer to shame. 
10 top is a secondary shame lexeme because it only refers to shame when it is reflexive. There are cases when 
Mr is not reflexive and refers to one entity loathing another. op is included both for its relationship to and 
distinction from primary shame terms and because it has played an important role in other studies, such as that of 
Lapsley. "Shame and Self-Knowledge," 154-57. The view that Olp is a shame lexeme is reinforced by the parallel 
use ofe7D and Olp in Ezekiel. Ezekiel 16:61 reads, r1021 Tp-r-ry rrpp, "Consequently, you will 
remember your conduct and you will be ashamed," while Ezek 36:31 reads, G'31;,1 077-1-n1!t orrpn 
07= oritip, 0,;1n-t6 no 1:17,5'nni, "Consequently, you will remember your evil conduct and your 
deeds that (were) not good and you will loathe yourselves." 
I See the following theological dictionary entries: Nel, NIDOTTE 1:621-27; Seebass, "OM," TDOT 
2:50-60; Stolz, "013," TLOT 1:205-6; Philip J. Nel, "I:117D," NIDOTTE 2:658-60; S. Wagner, "thn,"TDOT 7:185-
96; John E. Hartley. "91n," NIDOTTE 2:280-83; E. Kutsch, "1111," TDOT 5:209-15; Michael A. Grisanti, 
-01p, "NIDOTTE 3:897-98; Schmoldt, "tolp,"TDOT 12:573-75; Philip J. Nel, "1D11" NIDOTTE 2:236-37; J. 
Gamberoni, G. J. Botterweck, "1D11," TDOT 5:109-11; Philip J. Nel, "TILT," NIDOTTE 3:924-25; and Marbock, 
"7117p,"TDOT 13:31-37. 
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A Philological Study of 01= 
The primary shame lexeme, 01= (be ashamed) serves as a good starting point for this study 
because it is the most common shame lexeme, occurring 166 times in the HB,I2 and because it 
plays a key role in Ezek 36:16-32.'3 However, its occurrence there provides little insight into the 
meaning of the term beyond the fact that Yahweh is using it to address Israel. This form of direct 
address also utilizes 01: in Ezek 16:52 and Ezek 16:63—circumstances similar to those in Ezek 
36:32. However, the occurrence of el: in Ezek 7:18 is more helpful in getting at the meaning 
12 The HB contains ninety-five appearances of this root in the qal, two verbs in the polel, eleven verbs in the 
standard form of the hiphil. twenty-two verbs in the alternate form of the hiphil, and one verb in the hithpael. The 
noun 1'1V= appears thirty times, the noun rrt1J1M appears four times, and there is one appearance of the noun 71F.q. 
This list of the appearances of all shame lexemes comes from Even-Shoshan, with supplemental material from BDB 
and HALOT. Information concerning 1 71= specifically may be found in Even-Shoshan, 161, BDB, 102, and 
HALOT 1:117. There were a number of issues that influenced the list of appearances of shame lexemes. HALOT 
postulates a 271M II having to do with hesitation that it applies to Ezra 8:22 and to the two appearances of WM in the 
polel. HALOT includes Ezra 8:22 under both WM I and OM II. Stolz, "VilZ." TLOT 1:205, also excludes the polel 
forms. I follow BDB by including the two polel forms and Ezra 8:22. Both polel forms appear in contexts with a 
strong connotation of shame. The Israelites assume that Moses' delay in coming down from the mountain means 
that he has failed them, so they demand a golden calf (Exo 32:1). When Deborah's song shows Sisera's mother 
wondering why Sisera's chariot is taking a long time to come, it is because Sisera has failed by being killed (Judg 
5:28). The context of Ezra 8:22 supports a focus on shame more than a focus on hesitation because Ezra's comments 
about Yahweh's power would be undermined by a request for help from the king. On the other hand, I exclude 
wcprp because its only appearance is a reference to male genitalia (Deut 25:11) and is not helpful to the present 
study. However, there is an obvious connection between nudity and shame that is present in Deut 25:11. I also 
exclude names that contain the noun nvn. presumably in place of a reference to Baal, because they refer to human 
beings rather than to shame even though the meaning of shame is implied in the names. See 2 Sam 4:4 for an 
example. I do, however, retain appearances where litP= stands alone and appears to replace Baal because these 
instances equate Baal with shame and, therefore, deal directly with shame. See Jer 3:24 for an example. It is also 
difficult to establish the number of appearances of 01= in the HB because of overlap with forms of VM' and because 
of text critical issues. There is an alternate hiphil of 01= that is identical to the hiphil of VT. These forms are 
identified by an asterisk following the conjugation in appendix 1, appendix 6, and appendix 7. Furthermore, some of 
the contexts where this form appears are ambiguous. In the case of ambiguity, I follow HALOT and BDB unless 
there are text critical issues to consider. In cases where text criticism is involved, I avoid emendation and conjectural 
readings where possible whether such readings would add or remove an appearance of tra. I follow the clue 
reading in Isaiah 30:5 for contextual reasons. The text presents shame as coming from a people that does not profit 
others. This situation fits other shame passages better than the idea of the lack of help causing them to stink. This 
approach leads me to disagree with HALOT by including Hos 13:15 and two appearances in Psa 25:3 and by 
excluding Ezek 7:26, Psa 14:6, and Psa 53:6. None of these appearances is essential to my argument. 
13 This root appears five times in the book of Ezekiel. See appendix 1, appendix 6, and appendix 7 for details. 
Appendix 1 organizes the analysis of 01M by grouping like forms together. Appendix 6 and appendix 7 present 710 
along with the other shame lexemes. Appendix 6 is organized by where the lexemes appear in the HB, while 
appendix 7 groups the same functions of shame lexemes together. 
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and seems to present shame as an emotion that the Israelites feel as they face certain defeat. On 
the other hand, Ezek 32:30, which associates shame with death, appears to treat shame as an 
objective state that results from defeat and death. These initial impressions from Ezekiel will be 
tested against the work of other scholars and against independent research. 
Seebass identifies beiSu as the Akkadian cognate to t1=14 and argues that bau means "to 
come to shame" in the G-stem and "to put to shame" in the D-stem.'5 Nel agrees but argues for a 
more subjective meaning, "to feel ashamed," in the G-Stem.'" Nel notes that the Ugaritic cognate 
for telM may be btt , which "denotes the feeling of rebuke when behavior exceeds the expected 
norms of conduct."" These definitions of Semitic cognates are similar to the use of tl= in the 
HB and do not indicate a need to give further attention to cognates. 
Among the theological dictionary entries for th= only Seebass deals with the possible 
development of the term over time.' Both Nel and Stolz study all of the occurrences of 01= in 
the HB together.' As Seebass analyzes 01= in the HB, he begins by noting that there are few 
occurrences of the term before, "the great literary prophets of the 8th century B. C."'" Although 
Seebass argues that t1Z retained essentially the same meaning throughout its use in the HB, he 
highlights the important role of this term surrounding the fall of Jerusalem. He says, "But it is 
noteworthy that the great prophets used this root in speaking of the catastrophe of their people 
14  Although a brief description of cognates is given for the sake of completeness, it must be noted that cognates 
are weak and problematic as evidence. For this reason, The Dictionayy of Classical Hebrew does not include them. 
See David J. A. Clines, "Introduction." DCH 1:17. 
15 Seebass. TDOT 2:50-51. 
16 Nel, NIDOTTE 1:621. 
Nel, NIDOTTE 1:621. 
Seebass, TDOT 2:52-53. 
19 Nel, NIDOTTE 1:621-27; and Stolz. TLOT 1:205-6 
20 Seebass, TDOT 2:52. 
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before God."' Seebass discerns a subtle progression of meaning from Hosea to Isaiah and finally 
to Jeremiah. Hosea suggests that the people are foolish and will bring shame upon themselves by 
relying on false gods rather than Yahweh, who is truly reliable. Isaiah speaks more explicitly of 
the plan of the Israelites to seek Egypt's help and the shame that will result from such an 
alliance. "Jeremiah continues the tradition of his predecessors, but differs from them in that he 
sees his personal existence completely intertwined with the catastrophe of his people."' It 
appears that 01Z is used to describe the result of the fall of Jerusalem. 
Theological dictionaries reflect general agreement that the term VPIZ normally deals with 
social status. Seebass and Nel agree that the HB presents a situation where individuals, groups, 
and even nations are ranked, and the word el= refers to those who have low ranking." Seebass 
states that 01= is used to describe a situation where a person or city, "underwent an experience 
in which his (or its) former respected position and importance were overthrown."' There is, 
however, some disagreement over the direction that shame discourse takes in a given occurrence. 
In reference to low-status language, this direction is referred to as the orientation. Seebass argues 
that VA= always relates to the objective loss of a respected position after taking a risk. "Someone 
risked something to a power, whether it be to another person, a country, or a god, and thus 
undertook a daring venture." But the venture failed and resulted in a lowering of status." On the 
other hand, while Philip J. Nel agrees that 2,1= normally deals with rank and reputation, he also 
argues that certain occurrences focus on subjective emotions.' Nel defines this lexeme as, "a 
21 Seebass, TDOT 2:53. 
22 Seebass, TDOT 2:53-54. 
23 Seebass, "Etri=," TDOT 2:52; and Nel. "t12," NIDOTTE 1:622-24. 
24 Seebass, -01=," TDOT 2:52. 
25 Seebass. "01=," TDOT 2:52. 
26 Nel, "OM," NIDOTTE 1:622-24, refers to the objective orientation of shame as denoting the loss of 
reputation. 
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negative condition or experience as a result of a relationship in which perceived codes of 
conduct, honor, position, or expectations are not fully met or are violated."' 
In response to the conflicting arguments of Seebass and Nel, Stolz gives a concise and 
convincing explanation of the use of tl= that balances the objective and subjective orientations 
of the term and covers almost all cases. He says that the objective meaning of tin is "to come to 
nothing" and the subjective meaning is "the feeling of the one come to nothing."" One who 
comes to nothing has failed to achieve high status and has thus been assigned low status.' As 
Nel has argued, the status of the entity in question is established within relationships with others. 
The words used in semantic parallel with el= support the view of Nel and Stolz that favors 
both an objective, external orientation and a subjective, internal orientation of the term Vin." 
This distinction is essential for understanding shame and will be dealt with in detail, with the 
objective orientation being discussed first. Although it is difficult to distinguish between the 
objective orientation and the subjective orientation, contextual cues provide important evidence 
of which orientation is at work. Lexemes that appear in parallel with 7.13 and deal with the 
term's objective orientation underline the external judgment of observers. They suggest the sense 
27 Nel, NIDOTTE 1:622. 
28 Stolz, TLOT 1:205. 
29 In reference to Obad 1:10. Paul R. Raabe. Obadiah: A New Translation with Introduction and Commentary 
(ed. William Foxwell Albright and David Noel Freedman; vol. 24D of the AB; New York: Doubleday. 1996), 170-
71, recognizes the strong relationship between shame and public status. He says. -In a society where it matters what 
others think, where individual autonomy is not an ideal, public shaming is virtually tantamount to a death sentence." 
He goes on to describe shame as a loss of honor and prestige and to note that it refers more to an objective status 
than to a subjective emotion. 
3° HALOT notes the following semantic parallels to 01=: 1Dll (be ashamed. Isa 1:29), IlITI (be shattered. 
dismayed, 2 Kgs 19:26). o'pz (be dishonored. Isa 41:11), and 1771= (be disturbed. Psa 6:11). Stolz, TLOT 1:205. 
adds 1111 grow pale, Isa 29:22),110 (be turned back. Isa 42:17), lrlD (be in dread, lsa 44:11), 110 (be devastated. 
Jer 9:18). '7ntt (be feeble. Jer 15:9). 1314 (perish, Psa 83:18), and Lain (stumble, Jer 20:11). Seebass, TDOT 2:252, 
notes that only 1D11 (be ashamed) and especially 017D (be dishonored) are found in parallel with OM somewhat 
frequently. Stolz, TLOT 1:205, cites eleven instances where V12 is parallel with 1D11 and eleven instances of 
parallelism with 13t70 if the instance he bases on textual emendation is excluded. He states that the noun no] 
appears in parallel only with MO? (shame, Isa 30:3) and nrr (disgrace, lsa 30:5). 
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of being weak, failing, and being destroyed. Such a view receives support from the semantic 
parallels that talk about being feeble (Jer 15:9, see also Jer 15:4), stumbling (Jer 20:11), being 
devastated (Jet 9:18), and perishing (Psa 83:18, see also Ps 83:10-11, 19). For example, Jer 9:18 
describes Israel's defeat. 
127)1400 lvtp0ri rlt$ 12;q7-,z niAn 120t 12110 iitwp rtz02 171p ,p 
"For a sound of wailing is heard from Zion, 'How we are devastated! We are greatly 
ashamed because we left the land, because they have cast down our dwellings."' This verse 
places Israel's devastation in parallel with Israel's shame, which has come about because the 
dwellings of the Israelites have been cast down, and the Israelites have left the land. This clearly 
refers to military devastation and exile. The focus is on Israel's objective state of weakness and 
defeat in relation to others. 
This external orientation is also demonstrated by the terms that are used in semantic 
contrast to t1,1Z, as they present a situation where behavior and failure result in low status and a 
bad reputation. HALOT notes that el= appears in contrast with 17Z=11 (act prudently, Pro 10:5). 
In this case, tin appears to refer to behavior that is imprudent and leads to low status. Similarly, 
the semantic contrast that occurs in Zeph 3:19 serves to illustrate the external orientation of t1=. 
Yahweh states, "I will make them a praise and a name in every land of their shame" ( crrIptol 
pr:10; intsritp? 1:10171 rtzlni?). This verse implies a contrast between shame and renown. 
Yahweh creates a picture in which other nations praise Israel and attribute a good reputation to 
the Israelites. That is, the nations hold Israel in high esteem. As Adele Berlin says in her 
commentary on Zephaniah, "Jerusalem shall be famed and praised by the peoples of the world."' 
31 
 Adele Berlin, Zephaniah: A New Translation with Introduction and Commentary (ed. William Foxwell 
Albright and David Noel Freedman; vol. 25A of the AB; New York: Doubleday, 1994), 148. 
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In Zeph 3:19, the Israelites' future state of renown is contrasted with their present situation 
where these nations are referred to as the land of Israel's shame. Shame is contrasted with praise 
and renown. The term el] is used when the Israelites are mocked and have a poor reputation. 
Shame refers to Israel's low status among the nations. J. J. M. Roberts states, "The last two lines 
of the verse suggest that these former exiles will now be held in honor in the very lands where 
they once lived in shame as exiles."" This passage demonstrates that el] deals not only with 
failure but also with the result that failure has on the reputation or status of the group. Therefore, 
status is a key concept in the analysis of the term t`l= in the HB and especially in texts that deal 
with the fall of Jerusalem and the restoration of Israel as Ezekiel does. 
The broader contextual evidence also supports an external orientation to eh= with a 
concern for status. Not only does Zeph 3:19 give an example of a term in semantic contrast to 
01Z, it also serves as a helpful guide for considering the context of occurrences of tin. It does 
this by supplying examples of three characteristics that are often found with dishonor language: 
(1) a comparison with others, (2) observers who witness the shame, and (3) visible causes of low 
status. One or more of these three characteristics often appears in the context of tril= and thus 
supports an understanding of th= as focusing more on objective rather than on subjective low 
status. Employing the first category, the contrast between 01= and renown in Zeph 3:19 implies 
a comparison where some people have been judged as lower than other people. The observers of 
the low status are mentioned clearly as "every land of their shame" (for,v; rlts7-17.?). The 
focus is not on how the Israelites feel but rather on how certain lands judge them. Finally, the 
causes of the low status are visible causes that are easily seen by others. Zephaniah 3:19 
mentions those who are humbling Israel, the lame, and the outcast and thus points to military 
32 J. J. M. Roberts, Nahum, Habakkuk, and Zephaniah: A Commentaiy (OIL; Louisville, Kentucky: 
Westminster/John Know Press, 1991), 223. 
59 
weakness, physical weakness, and perhaps exile. These are not hidden causes of low status but 
are obvious to any observer. Similar visible causes of shame often appear with shame lexemes 
and imply low status in cases where comparison is not explicitly mentioned. 
The first such category, comparison with others, also appears in passages other than Zeph 
3:19. For example, in Jer 50:12, Yahweh describes shamed Babylon ("your mother is greatly 
ashamed," niop o7pt$ viz) as "last of nations" (crt 1-1,)r7t3), making a clear comparison. 
This verse links elZ with low status in relation to others. It presents a situation where the nations 
are a ranked group with low status meaning a low position in the group, and Babylon has the 
lowest status. Seebass describes the shame of Babylon as very great, "because formerly she had 
been the first of the nations, but she will become the scum of the nations, dry and deserted."" 
Isaiah 41:11 says, "Lo, all those who are angry against you will be ashamed and will be 
dishonored. Those who strive against you' (will be) as nothing and will perish" ( ltd]' 173 
1:11 4Mt• 11;101 114; VT 11;1:177471 1tY7;:1 ). The term nothing is used to describe 
those who strive against Israel. This word implies comparison with others where nothing refers 
to the lowest rank. Therefore, this passage demonstrates that those who strive against Israel will 
have low status as compared to Israel and to others. 
After Moab is shamed in Jer 48:1, v. 2 says that "the renown of Moab is no longer" ( 
=sin n'7; In -lir). The status of Moab has been lowered. Compared to others, Moab no longer 
holds a superior rank. As Seebass says, Moab's "shame is made manifest by comparing Moab 
now with her former esteemed position.' 35 In Zech 10:5, Yahweh gives the Israelites the power 
to shame riders of horses. According to v. 11, the result of this power is that "the pride of Assyria 
33 Seebass, "VC," TDOT 2:56. 
34 Literally, "men of your strife." 
35 Seebass, "01]," TDOT 2:56. 
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will be brought down" (1100 lit.P 117). Israel will lower Assyria's status by defeating them. 
After Israel defeats Assyria, the Assyrians will have low rank when compared to other nations. 
Isa 29:4 states that Jerusalem will be low (1*VP1) when it is under siege. The chapter goes on to 
contrast Jerusalem's low status with a time when Jacob will not be ashamed ( tdiM! nr,13,16 
=7317, Isa 29:22). 
The second characteristic found in Zeph 3:19 also appears in Jer 50:12, where the nations 
serve as observers that judge Babylon as having low status. Other verses mention observers even 
more explicitly. Those who witness the shame mentioned in Psa 44:16 are described in the 
previous verse: "You made us a byword among the nations" (1:171a 17V1? npvri). Jeremiah 
50:2 also highlights the role of an audience when it says, "Tell among the nations" ( 11171 
I:11), "Bel has been put to shame" (17 iti4;;1). Yahweh may also serve as an observer of 
shame as he does in Ezra 9:6. Those texts of the HB that deal with the fall of Jerusalem often 
mention or imply observers in the context of shame lexemes because the observers assign low 
status to the people in question." This is an important contextual component for understanding 
the meaning of ttil=. Low status is assigned by others. 
The term tr1= often appears in a context that describes causes of low status that can be seen 
by others—the third category. Zephaniah 3:19 associates physical and military weakness with 
comparison and shame in a way that implies such characteristics always suggest low status.' 
This can also be seen in the context of Jer 50:12 where the visible cause of shame is given. 
Jeremiah 50:10 adds details to the use of td1= in v. 12 by saying that "Chaldea will become 
plunder" (171711)1? 1:41V= 711771). The reference is to military defeat, a situation that is plainly 
36  This statement is generally for all texts of the I-IB, but those texts that deal with the fall of Jerusalem are the 
most important texts for understanding how shame in Ezekiel relates to the fall of Jerusalem. 
37  Other passages that support such a view include Isa 41:11, Jer 48:1-2, Zech 10:5, 11, and Isa 29:4, 22. See 
also 2 Kgs 19:26, Isa 30:5, Isa 61:5,7, Jer. 15:4, 9, Ps 83:10-11, 18-19, and Psa 89:41-46. 
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visible to surrounding nations. Other visible causes of low status besides war include exile (Jer 
9:18), drought (Jer 14:1, 3), widowhood (Isa 54:4), and death (Ezek 32:30). The visibility of the 
cause of low status draws attention to the many appearances of shame lexemes that take place 
within a context where Yahweh is judging Israel or another nation, such as when he judges Israel 
by allowing Jerusalem to fall. 
While the context, along with words in semantic parallel and contrast to ttil= offer 
substantial evidence for an external orientation of the term, other parallels and contrasts also 
support an internal orientation of this word. The internal orientation focuses on the shamed 
entity's attitude toward the shame, highlighting fear and emotional upheaval. These semantic 
characteristics are supported by references to the face growing pale (Isa 29:22)," being in dread 
(Isa 44:11), and being disturbed (Psa 6:11). For example, Isa 44:11 says the following 
concerning those who make idols: 
-1171: Itt! 1'Ir1D7 1-Or Dip; Is;p7 o-ritsrp ;11 ;1 040-Tr1 wit! 141q1-.1-17; 
"Lo, all his companions will be ashamed, and the engravers, they (are) from man. Let them 
all assemble themselves and let them stand. They will be in dread; they will be ashamed 
together." The last full sentence places the verb be in dread in a parallel relationship with the 
term be ashamed. The verse describes a situation where those who make and trust idols find that 
the idols are not able to help them. The result is the emotion of fear as these men have nothing to 
turn to for help but must rather face failure and defeat. This parallel relationship implies that 
shame is similar to the emotion of fear. The contrast between rot (be glad) and ti= in Isa 
65:13 supports a strong relationship between ChM and fear or sadness.' 
38 Nel, "MD," NIDOTTE 1:623, argues that the paleness of face reflects emotional pain. 
39 Stolz, TLOT 1:206 
62 
The context of other passages also suggests that shame lexemes may be used to express 
subjective emotions related to the loss of status. For example, Jer 49:23 describes a situation 
where bad news results in feelings referred to as tl= along with fear and agitation. Nel uses this 
passage to illustrate his assertion that shame is often accompanied by fear and distress.' The 
term Vil= reflects both emotional upheaval because of a lack of help and the pain of impending 
low status. The military defeat is described as young men falling and men of battle being made 
silent in Jer 49:26. The previous verse refers to Damascus as a city of praise and thus contrasts 
its previous high status with the low status that will result from defeat. The painful feelings 
described in Jer 49:23 are related to a loss of status. 
The evidence just presented from words that are in semantic parallel and semantic contrast 
to 012 and from contextual characteristics all suggest that this term may have an external or an 
internal orientation. Therefore, th= may normally be defined simply and generally as objective 
low status or the emotions that accompany low status.' In either case, low status is the common 
denominator. Although this definition applies to the HB in general, the occurrences of shame 
lexemes are most frequent in texts that relate to the fall of Jerusalem. The term el= appears to be 
one of the words of choice for describing the behavior and attitudes that led to the fall of 
Jerusalem, the fall itself, and the judgment of other nations as Yahweh restores Israel—all 
prominent issues in the book of Ezekiel. 
4° Nel, NIDOTTE 1:623. 
41 The issue of how to translate dishonor language will be dealt with after the study of the other shame lexemes 
found in Ezek 36:16-32. In brief, the glosses offered by the theological dictionaries will be employed in this 
dissertation. However, those glosses should be understood as referring to status. 
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The Other Shame Lexemes Found in Ezek 36:16-32 
Wagner notes that 017, one of the shame lexemes found in Ezek 36:32, is synonymous 
with and often appears in the same context as 01= and 'MM.' The book of Ezekiel has nineteen 
occurrences of 017D. The characteristics of 01Z that have just been described also apply to 
en.' In fact, 017: is coupled with VA: in lsa 41:11, Isa 54:4, Jer 14:3, Ezek 32:30, Ps 44:16, 
and Ezra 9:6 in the examples above. 
The shame root Tri appears as a noun in Ezek 36:30. When this root appears as a verb, it 
overlaps with the other primary shame lexemes as demonstrated by its appearance in parallel to 
the shame roots el= and 1:117n. It is also found in parallel to r617, a term that is similar in 
meaning to the other primary shame lexemes found in Ezek 36:16-32. However, while the verbal 
forms of Eh: and 017D often deal with a person having low status, the verb 7111 normally refers 
to one person attempting to lower the status of another person by insulting words or actions. This 
taunting challenges the other person and brings shame on that person in the process. The noun 
may carry the same connotation and be translated as insult or contempt. However, it may have a 
more general meaning that refers to a state of low status. In such cases it is translated disgrace, 
shame, or reproach, and is synonymous with noun forms of el= and 0170 . 4 
42 Wagner. TDOT 7:186. Seebass, "01M." TDOT 2:52, argues that en has a more active ring than 01=, with 
lo'77 focusing on the action of putting another to shame and 01= focusing on the state of being ashamed. However, 
01= may appear in the hiphil with the meaning "put to shame," (Psa 44:8) and et7e may appear in the niphal with 
the meaning "be dishonored" (Ezek 36:32). Seebass's view is also difficult to prove because the two terms often 
appear in semantic parallel (Ezek 36:32) and because en often occurs in the niphal without an actor identified (Isa 
45:16). 
43 The overlap in meaning between these first three lexemes is nearly complete. Nel, NIDOTTE 2:659, notes 
that 1171e and 017D often appear together with a shared meaning. Nel, NIDOTTE 2:236, also observes that 'Mil is 
closely linked in meaning to V= and Clt7D. In her work, Bechtel, "Biblical Experience," 43-45, also states that there 
is substantial overlap in the contexts where the different shame lexemes appear. 
44 Hartley, NIDOTTE 2:280-81. 
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The secondary shame lexeme tDip stands apart from the primary lexemes because it does 
not always refer to shame. Schmoldt notes that the three appearances of cmp in Ezekiel are 
followed by I:14M, which likely carries a reflexive sense, "in which case 'loathe oneself' is 
approximately the equivalent of 'be ashamed."75 The word tOlp is only synonymous with shame 
when it is followed by crm. This situation describes all three of the appearances of mlp in 
Ezekiel (Ezek 6:9; 20:43; 36:31). Furthermore, Ezekiel is the only book in the HB that uses tbip 
in this way. 
However, a brief study of uses of mip outside the book of Ezekiel may give insight into its 
meaning in Ezekiel. There are two occurrences of olp that describe the psalmist as loathing 
Yahweh's enemies (Psa 119:158; 139:21). In one example, Yahweh is shown loathing the 
generation of Israelites that spent forty years in the wilderness (Psa 95:10). These verses present 
loathing as a strong negative attitude. The three verses in Ezekiel show the Israelites applying 
this negative attitude to themselves. It is an attitude that one has toward one's enemies. Ezekiel 
36:31 describes a situation where the Israelites see themselves as their own enemies. At the same 
time, Grisanti links the use of oip in Psa 119:158 and Psa 139:21 to loyalty to Yahweh and to 
covenant solidarity with him.' The same connotation applies to Ezek 36:31. 
Summary 
The main characteristics of shame lexemes are difficult to convey in English. While the 
English glosses for dishonor terms proposed by the theological dictionaries are useful and will be 
employed in this dissertation, they do not cover exactly the same semantic territory as the 
Hebrew shame words. When translating shame lexemes from Ezekiel, the term shame normally 
45 Schmoldt, TDOT 12:574. 
46 Grisanti. NIDOTTE 3:898. 
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refers to disgrace, which Klopfenstein expresses using the German word Schande." In such 
cases, the focus is on the low status of the individual or group in relation to others. This is the 
external, objective orientation of shame. It may often be recognized because of a context that 
includes the three characteristics that appear in Zeph 3:19, namely, comparison with others, 
observers of the disgrace, and visible causes of low status. 
Some of the Hebrew lexemes may also refer to emotions, as does the German Scham." 
However, the emotion is not normally self-consciousness' but rather the feeling one experiences 
when one has or is in danger of having low status. Low status is normally a serious condition that 
produces an emotion of fear or sadness because one's being or one's well-being has been 
destroyed. This is the internal, subjective orientation of shame. References to feelings or a visible 
manifestation of feelings on the face may be used to recognize this orientation of disgrace. 
While lexemes for dishonor always relate to status, different contexts focus the meaning in 
different ways. Shame terms may refer to disappointment that leads to low status (Isa 30:3), 
efforts to lower another person's status (Isa 37:4), the fear that status will be lost (Ezra 8:22), the 
emotions that accompany low status (2 Kgs 8:11), or the admission of low status (Jer 3:3). The 
most frequent meaning of shame, however, is simply the assignment of low status to a person or 
group (2 Chr 32:21). 
47 Klopfenstein, Scham, uses the German Schande to refer to the objective orientation of shame lexemes in his 
monograph. 
48 Klopfenstein. Scham. uses the German Scham to refer to the subjective orientation of shame lexemes in his 
monograph. 
49 The only exceptions are Judg 3:25, 2 Kings 2:17, and 8:11. which employ the distinctive construction 
td1M-151 (as far as shaming). 
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Conclusions Applied to Ezek 36:16-32 
The philological study of the shame lexemes in Ezek 36:16-32 makes it clear that the 
passage's references to dishonor are related in some way to low status in relationships. The focus 
on status agrees with the main theme of the Ezek 36:16-32, which is primarily concerned with 
Yahweh's reputation. However, the passage also deals with Israel's status since the two are 
linked by a covenant. The text uses shame language within the context of the fall of Jerusalem 
and the broken relationship between Yahweh and Israel in a manner similar to other texts of the 
HB that were written at about the same time. Although Ezek 36:16-32 does use shame terms to 
deal with status in relationships, the text's use of lexemes for dishonor appears to be a variation 
on the patterns just studied because this passage deals with the relationship between Yahweh and 
Israel. 
When Yahweh promises Israel protection from the disgrace of famine pr rem 
among the nations in v. 30, he is telling Israel that they will no longer have low status in the eyes 
of the nations. The nations will not see famine, a visible cause of low status, and, therefore, will 
not be able to hold Israel in low esteem as compared to other nations. Although the disgrace of 
famine undoubtedly included emotions, this use of a shame term focuses upon the exterior 
judgment of the nations. This is a classic use of shame terminology, but the text has more to say. 
In v. 31, Yahweh states that all that he will do according to vv. 23-30 will cause the 
Israelites to remember their behavior and to loathe themselves (071p; onto71). The self-
loathing of the Israelites will come in response to the memory of their past behavior. This 
situation obscures the link between shame and its visible cause because it refers to past behavior 
rather than a present cause for low status. In the situation surrounding the text, one would expect 
the Israelites to be ashamed because they are in exile. Also, it is not clear who the observer is. 
Yahweh is speaking, so, presumably, he will be aware of the shame. However, there is no 
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mention of the nations or any explanation of why Israel might be given low status before the 
nations by remembering their previous behavior. Finally, the text does not describe the 
comparison that results in low status. 
The content of the passage and the covenant language in v. 28 make it evident that the text 
deals with the relationship between Yahweh and Israel. With this in mind, the use of tDip in v. 31 
carries a connotation of Israel's covenant solidarity with Yahweh and against themselves and 
their previous behavior. This confirms Grisanti's argument that the term top reflects the 
appropriate attitude of someone in covenant solidarity with Yahweh toward an enemy.' That is 
to say that the Israelites, who are now on Yahweh's side, loathe themselves because they realize 
that their previous behavior violated the Sinaitic covenant and made them enemies of Yahweh. 
However, Ezek 36:31 gives no further explanation of the self-abhorrence. More information is 
needed. 
Ezekiel 36:32 does not provide the missing information. Yahweh tells the Israelites to be 
ashamed and to be dishonored (1*FTI left) because of their conduct. The text mentions past 
behavior again, as it tells the Israelites to be ashamed in the present. It also highlights Yahweh's 
relationship with the Israelites by mentioning action that will affect them and by employing 
Yahweh's name. The imperatives in v. 32 demonstrate that Yahweh wants the Israelites to do 
something. He is not simply telling them that they have low status in his eyes. He is telling them 
to have low status. But Ezek 36:16-32 does not explain the role that low status plays in the 
relationship between Yahweh and Israel. Therefore, it is necessary to go beyond a simple word 
study in order to gain a sense of how shame functions in the social world of Ezek 36:16-32. 
SO See Grisanti, NIDOTTE 3:898. 
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Such knowledge will then clarify the rhetorical roles that shame discourse may play in this 
passage. 
The Sociological Functions of the Shame Discourse in Ezek 36:16-32 
Having dealt with the semantic elements and the connotations of the terms for dishonor, it 
is now necessary to go from meaning to function. The following sociological study will make it 
possible to discover how shame lexemes function in Ezek 36:16-32. The definition of shame as 
relating to low status points to the role of shame in society where it is used to deal with status in 
relationships. Status is a standard sociological category that is often expressed in terms of shame 
and honor.' Scholars who have taken a sociological approach to studying the Bible, such as John 
Chance and, earlier, Johannes Pedersen,' are in general agreement with the conclusions 
presented in the theological dictionaries even though Chance and Pedersen do not focus on 
lexemes. These scholars also treat shame as having to do with low status within relationships.' 
The sociological approach is most important to the present study, however, because it is a means 
of discovering how shame works in society and thus in turn how it may be used rhetorically. This 
section will describe the general role of shame in ancient Israelite society by studying the social 
51 Campbell, Honour; and Peristiany, Honour and Shame. Although much attention has been given to the study 
of shame in the Mediterranean, it is also possible to study sociologists who work outside of the Mediterranean in 
order to gain insight into the role of shame. Stiebert, Construction. 21-23, is impressed by Scheff's fusion of 
sociology and psychology. Thomas J. Scheff, Microsociology: Discourse, Emotion, and Social Structure (Chicago: 
University of Chicago Press, 1990), 75, uses the United States as his area of research and concludes that, "The idea 
of disgrace seems to assume both public and private sides: outer demotion and inner shame." Scheff argues that the 
demotion comes from other people and pushes the subject to act because of painful feelings that result from the 
demotion. His view is also important because of the role he sees shame playing in social relationships. According to 
Scheff, Microsociology. 71, "The emotions of pride and shame play a key role in the model: pride signals an intact 
social bond; shame, a threatened one." This view is strikingly similar to the view expressed by Olyan, "Honor." and 
Hobbs, "Reflections," even though Olyan and Hobbs deal with the ANE and Olyan deals specifically with 
covenants. See also Gilmore, Honor and Shame. 
52 Chance, "Anthropology," 142. See also Pedersen, Israel, 240-3. 
53 Although Pedersen, Israel, 240-3, does not explicitly define shame as low status, he does contrast shame 
with honor, which is high status. 
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and cultural context surrounding the shame lexemes found in Ezek 36:16-32. The focus will be 
upon biblical texts that use these terms for dishonor to talk about the time shortly before and 
after the fall of Jerusalem. The general role of shame in ancient Israelite society will then be 
applied to Ezek 36:16-32. Finally, the specific functions of shame will be dealt with in the same 
manner. 
The following analysis will use sociological techniques to study the way that shame 
lexemes are used in relationships in Ezekiel from within the larger context of the HB. The 
Hebrew terms under consideration for this sociological study are the four shame terms that 
appear in Ezek 36:16-32, VI: (be ashamed), 0172 (be dishonored), 7111 (reproach), and nip 
(feel a loathing), and the two others that often appear in parallel to them, lnr1 (be ashamed),' 
and r6p (be dishonored).' These lexemes will be used to identify texts that reveal how shame 
functions in relationships. 
The analysis that is summarized in appendices 1-7' is a result of detailed study of every 
occurrence of the roots above in the HB in order to discover what causes shame and how shame 
works in society. The context of each appearance of a dishonor term was investigated with 
careful attention to who observed the shame, who was ashamed, what caused the shame, and 
how the dishonor was functioning. This analysis makes it possible to describe the roles that the 
54 All references to 1DI1 will be to 1E17 II. 111 I is glossed as "dig. search for" and is not relevant to the 
study of Ezek 36:16-32. 
55 All references to r1'p will be to 1f.7p II. The gloss for rir.pp I is "roast, parch" and does not apply to this 
study. Bechtel, "Biblical Experience," 43-45, identifies 013,053, Tn. -mn, and 15p as primary shame lexemes 
for her sociological study. Klopfenstein. Scham, 5.184-95, focuses on 013, Min, andlDr1 but includes an 
addendum on ;It (be dishonored) and thus considers it to have a close relationship with his primary lexemes. My 
research confirms that 013. 0173. Tn. 19rl. and rT are primary shame lexemes. 
56 Appendices 1-5 deal with each of the five primary shame lexemes independently. These appendices are 
ordered by Hebrew form. Appendix 6 puts all of the occurrences of the shame lexemes together and is organized by 
book of the HB where the roots occur. Appendix 7 also includes all of the shame lexemes but puts instances of the 
same function of shame lexemes together. 
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shame lexemes play in society in general and also what specifically they are used to accomplish 
in relationships and, consequently, in rhetoric. The conclusions are summarized below with 
illustrative examples. As appendix 6 demonstrates, the book of Ezekiel contains more low-status 
vocabulary than most books of the HB," suggesting the prominent role that shame plays in the 
book." 
The General Uses of Shame in Society Relevant to Ezek 36:16-32 
The occurrences of shame lexemes in Ezekiel give indications of how shame is used in 
relationships and, consequently, what causes shame. These impressions may be compared to the 
work of other scholars and to other clear passages before being applied to Ezek 36:16-32. In 
Ezek 5:14, for example, Yahweh speaks of making Israel a reproach among the nations and thus 
gives the impression that he will lower their status among the peoples. This verse suggests that 
dishonor may be used to organize relationships by rank. It also implies that low status reflects 
failure to achieve the values of others. In this case, the nations value productive crops, but Israel 
will experience famine (Ezek 5:16). Finally, Ezekiel 5:14 offers evidence that shame may be 
used as punishment. Yahweh shames Israel to punish them for their poor behavior. The book of 
Ezekiel also provides examples of three issues that may lead to shame: failure, behavior, and 
57 The following is a list of the books of the HB which contain these lexemes, with the number of occurrences 
given: Gen 3; Exod 1; Num 1: Deut 2; Josh I; Judg 5; 1 Sam 14; 2 Sam 6; 2 Kgs 7; Isa 54; Jer 68; Ezek 34; Hos 9; 
Joel 9; Obad 1; Mic 7; Nah 1; Hab 2; Zeph 7: Zech 3; Psa 96; Job 11; Prov 25; Ruth 1; Lam 3; Dan 6; Ezra 4: Neh 5; 
1 Chr 2; 2 Chr 3. There are thirty books of the HB that contain at least one shame lexeme, demonstrating broad 
distribution of the concept of shame in the HB. However, Isaiah. Jeremiah. Ezekiel, Psalms, and Proverbs all contain 
a number of lexemes for dishonor and use shame as a theme. 
58Although there is an inherent methodological weakness in an approach that treats the entire HB as a single 
entity for social construction, it is also important to study the shame lexemes and the functions of shame discourse in 
Ezekiel within the broader context of the HB. Such an approach gives a complete, canonical view of how the entire 
HB presents shame and shame discourse. This dissertation takes a canonical view while attempting to respond to the 
methodological weakness by using an inductive approach that looks for patterns rather than assuming similarity. In 
fact, this case by case study will demonstrate that the patterns are similar and consistent throughout Scripture. 
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challenges. Ezekiel 5:14 describes the failure of the Israelites to defend themselves and to feed 
themselves. Ezekiel 16:52 stresses the poor behavior of the Israelites. The issue of challenges 
comes through in Ezek 21:33 (ET 21:28) where the reproach of the Ammonites refers to the way 
that the Ammonites insulted Israel and thus Yahweh. 
Already in 1926, Pedersen argued convincingly that shame organizes society, with terms 
for dishonor used to identify those of lower rank.' Pedersen's work confirms the initial 
impression given in Ezek 5:14 above. The contextual analysis of other shame lexemes also 
supports the conclusion that shame, in its broadest sense, is used to order relationships. Shame 
orders relationships within society, relationships between nations, and relationships with 
Yahweh. For example, David expresses concern about becoming the son-in-law of the king 
because he is in want and is, therefore, dishonored (717i7 ';A.1, 1 Sam 18:23). The 
shame lexeme thp is used here to order relationships in society by showing that David has low 
status compared to the king. Jer 50:12 serves as a helpful example of how low status works in 
international relationships. Shamed Babylon is the last of nations and is, therefore, lower in the 
hierarchy than other nations. The use of shame to order relationships with Yahweh comes 
through in Mic 7:16-17. "The nations will see and will be ashamed because of all of their 
strength (nr:170 17tp Ittn ItAT, Mic 7:16). The strength of the nations will not be 
sufficient to keep Yahweh from lowering their status. The next verse describes the nations as 
licking the dust (191471:17177) and being in dread to Yahweh 0177 1371.17ti 711717-17t0. These 
verses show a situation where shame is used to demonstrate the low status of the nations before 
Yahweh. 
59 Pederson. Israel, 225-26. 
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Further, shame orders society in a way that reinforces the culture's values. Those who 
achieve the culture's ideals have high status while those who do not have low status. Bechtel 
focuses on actions intended to force individuals down in relation to other people as punishment 
for failing to achieve the ideals of the culture.6° In this way, the culture uses shame as social 
sanction intended to control the behavior of its members. Social sanction is a real or perceived 
punishment or reward intended to enforce the values of a group. A group evaluates an individual 
negatively and assigns low status within the hierarchy to that person. 
However, a group's evaluation of an individual is not necessarily social sanction intended 
to influence behavior. There are cases where a person who is in a state that is not expected to 
change—such as death or disfigurement—is evaluated as having low status (Ezek 32:25, 1 Sam 
11:2).' In 1 Sam 11:2, Nahash links disfigurement with disgrace. He wants to gouge out the 
right eyes of the Israelites and says, "and (thus) I will put (it) disgrace on all Israel" ( 7:171P01 
47v mplrD. In these cases of a static condition, shame is not used as a threat to 
achieve compliance or a punishment for noncompliance; it simply reinforces the culture's values. 
In the case described above, the culture holds those who are disfigured in low esteem. 
There are also instances where an entity's situation could change but where the use of 
shame still highlights ideals rather than applying coercive pressure. This situation is especially 
clear when international relations are involved. Ezekiel 5:14 has already been presented, but it 
also serves as a helpful example of this phenomenon because Yahweh refers to Israel as, "a 
reproach (npir) among the nations". The nations mentioned in this verse are not pressuring 
Israel to avoid defeat; they are recognizing the low status brought on by defeat. 
60 Bechtel, "Biblical Experience," 49-51,53,55-56. 
61 See Lemos, T. M., "Shame and Mutilation of Enemies in the Hebrew Bible," JBL 125 (2006): 225-41. 
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On the other hand, there are also situations where an entity's status may change, and the 
assignment of shame or the possibility of shame may motivate the entity to bring about a change 
or to act in a certain way. For example, the reason Dinah's brothers give for not wanting her to 
marry Shechem is that allowing her to marry an uncircumcised man would be a disgrace to them 
(Gen 34:14). They say they want to avoid such behavior in order to avoid disgrace. 
The examples above focus on the role of shame in relationships, even when those 
relationships are not positive. Dishonor highlights a negative evaluation by others and thus 
implies a relationship between an entity and observers. Peer nations consider defeated nations 
shamed whether the defeated nations agree or not. For example, when Yahweh says that the bad 
figs will be a reproach in every place where he will drive them (Jer 24:9), he is describing how 
other nations will evaluate them. 
Having described how shame orders society and reinforces values, it is now feasible to 
consider what causes dishonor. Pederson's description of what causes shame falls into the three 
categories of failure, unanswered challenges, and behavior." These major categories have been 
confirmed by the detailed analysis presented in appendix 6. As dishonor is used to order society, 
observers assign a given entity a negative evaluation, and thus low status, based upon these three 
broad categories.' Failure results from weakness and poverty. It may deal with specific 
situations such as poor crops, defeat, or misfortune. This category also includes verses that 
highlight false trust in a power that does not bring the help expected. For example, Isa 20:5 
makes it clear that those who trust in Egypt will be disappointed. 
62 
 Pederson, Israel, 240-42. 
63 There are also two minor categories. See appendix 1 for details. 
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One entity may challenge another by taunting, attacking, or trying to undermine the success 
of the other entity. The status of the challenged entity is lowered until an adequate response has 
been given. For example, the speaker in Prov 27:11 talks about returning a word to the one 
reproaching him. In Psa 119:41-42, Yahweh's faithfulness makes it possible for the psalmist to 
answer the one who taunts him. The texts do not speak specifically about what constitutes an 
adequate response. The response must prove that the challenge or taunt was false. Therefore, the 
response depends upon the challenge. 
Shameful behavior refers to any way of acting that results in dishonor. Such behavior may 
violate the social order or the ideals of the observers concerning behavior. An entity's conduct 
may cause low status by natural consequences or by punishment that results from the conduct 
and lowers the status of the entity. For example, Dan 9:8 says that shame is Israel's because they 
sinned against Yahweh. Behavior resulted directly in shame. However, the broad context often 
shows that Yahweh caused failure because of what people did. For example, Mic 1:11 focuses on 
failure as the cause of shame. Micah 1:6 reinforces the role of destruction in causing the 
nakedness and shame mentioned in Mic 1:11. However, Mic 2:1-3 reveals that Yahweh intends 
to bring the failure about because of the conduct of the people. 
Although there are many cases where shame can be removed, dishonor may also be 
indelible. In the instances where shame can be removed, this normally takes place when the 
cause of shame is removed. Joel 2:19 serves as a good illustration because it describes a situation 
where Yahweh gives the Israelites grain, wine, and oil and thus removes the reproach caused by 
famine. As an example of indelible shame, Ezek 32:25 speaks of people who bear their shame 
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because they are dead. They will not be able to remove their shame because they will not be able 
to come back from the dead.' 
The Uses of Shame in Society as Applied to Ezek 36:16-32 
The section above provided a number of examples that demonstrate that dishonor deals 
with status within relationships, and that the HB reflects the use of dishonor to organize those 
relationships. Ezekiel 36:16-32 makes use of the general role of shame in society by employing 
dishonor to order the relationships between Yahweh, Israel, and the nations. The passage 
describes a situation where the nations hold Yahweh and Israel in low esteem because Yahweh's 
people left his land. Yahweh plans to return his people to the land in order to sanctify his great 
name and thus to raise his status among the nations. He will also prevent famine in order to 
protect Israel from disgrace before the nations. The nations judge Yahweh and Israel based on 
success in staying on the land and producing food and find that they have failed in these areas. 
The nations are using shame to clarify their values. They are saying that they hold gods and 
people in high esteem when they are able to stay on the land and produce food. Under these 
circumstances, the shame can be removed by reversing the situation that caused the shame, as 
Yahweh plans to do. 
Yahweh uses shame in his partnership with Israel both as social sanction and as a way of 
defining the relationship. Yahweh judges the Israelites for their behavior and disciplines them by 
sending them into exile. In this way, he demonstrates that he is above Israel in their relationship. 
At the same time, Yahweh uses shame as social sanction to punish the Israelites for bad 
behavior. Their behavior will change, and the punishment and the shame will be reversed. 
64 Indelible shame would also apply to disfigurement (1 Sam 11:2). 
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However, Yahweh's use of shame with Israel is confusing because in the text Yahweh himself 
brings about the change in the behavior of the Israelites that he desires (Ezek 36:27). 
Furthermore, it is unclear when that change will take place. Nevertheless, Yahweh associates a 
change in behavior with the removal of the shame that is caused by exile and famine. 
The dishonor described in vv. 31-32, however, is not presented as coming to an end. 
Again, Yahweh focuses on the behavior of the Israelites and stresses their low status. But the 
shame in vv. 31-32 reflects the past behavior of the Israelites. Past behavior cannot be changed, 
so the shame will not go away. The use of dishonor here is intended to reinforce Yahweh's 
values and to show that Yahweh's values dominate the relationship. When Yahweh tells Israel to 
be ashamed, he is telling them to admit that they have violated his values. By being ashamed, 
they show that they agree with his values. In cases where Yahweh uses low status to reinforce his 
values, however, that shame remains. The attitude of the Israelites toward their past behavior 
should continue to reflect shame. 
Functions of Shame in the Discourse in Ezek 36:16-32 
The section above has argued that shame in the society surrounding the book of Ezekiel 
was used to order groups of people, to clarify values, and to punish those who failed to live 
according to the established values. Within these general uses of shame in society, the evidence 
suggests that there are also specific goals that shame is used to accomplish. Because low status is 
used to achieve such goals in society, passages from Ezekiel may employ these social functions 
in discourse to accomplish rhetorical ends.' The analysis of the various uses of shame discourse 
places them into four main groups. Three of the four categories have been identified and 
65 My interest in a sociological view of shame discourse springs in part from my experience as a missionary 
among the Guere people of West Africa, where I observed attitudes toward shame discourse that might easily be 
overlooked by Westerners focusing only on lexemes. 
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described by other scholars although they do not use the same terminology as this dissertation or 
stress the rhetorical use of such discourse." However, there is a fourth function of shame 
discourse that represents a unique contribution of this dissertation and the key to understanding 
Ezek 36:16-32. These four uses of dishonor language will be described and then applied to Ezek 
36:16-32. 
Three Established Functions of Shame in Discourse. Other scholars have identified three 
functions that low-status language seems to accomplish: the hierarchical function, the propriety 
function, and the challenge function.' Only two of these functions appear in Ezekiel, but the 
third is nevertheless relevant to this study. Both of the functions of low-status language that 
appear in Ezekiel also appear elsewhere in the HB, especially in texts that deal with the fall of 
Jerusalem. This demonstrates that Ezekiel uses shame communication in a way that is consistent 
with the use of low-status language found in the HB. Each of the three primary functions of 
shame discourse plays a different role in ordering relationships.' 
The designation hierarchical in appendix 7 denotes a situation where describing an entity's 
low position in the hierarchy is the primary goal of the use of shame discourse.' Although 
Seebass does not use the same terminology, he does describe shame as playing such a role in 
relationships." This first function of low-status discourse is used to organize the social order by 
reinforcing the low status of an individual or group. Discourse that attributes high status' to 
66 Seebass, TDOT, 2:52; Lapsley, "Shame and Self-Knowledge," 148-52; Laniak, Esther. 82; and Chance, 
"Anthropology," 142. 
67 Seebass, TDOT, 2:52; Lapsley, "Shame and Self-Knowledge," 148-52; Laniak, Esther, 82; and Chance, 
"Anthropology," 142. 
68  A rare fifth function occurs when one party makes a strong or repeated request in the hope that shame will 
lead to the request being granted (2Kgs 2:17). 
69 
 Appendix 7 organizes all of the occurrences of the designated shame lexemes by function. 
70 Seebass, TDOT, 2:52. 
71 High status is often referred to as honor. 
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those who achieve the culture's ideals and low status to those who do not is one of the tools used 
by society to order itself. For example, having abundant crops is presented as a social value in 
Joel 2:19. Thus poor crops bring low status while abundant crops bring high status. Therefore, 
when the text says that Yahweh will give the Israelites produce and take away their shame 
among the nations, it uses dishonor communication to promise to raise the status of the Israelites. 
The same use of low-status language is found in Ezek 34:29. Here Yahweh speaks of giving 
Israel abundant crops and thus preventing the Israelites from ever again bearing the shame of the 
nations. In this way, the verse talks about Yahweh's plan to give Israel an increase in status. 
The hierarchical function of shame discourse may also be used with social sanction. For 
example, in Hos 2:7 a mother who acted as a prostitute is described as having acted shamefully. 
Society uses discourse to attribute low status to her in order to bring about appropriate behavior 
or to punish inappropriate behavior. The text then compares this image to idolatry.' 
In a few instances, shame vocabulary is used to explain a person's attitude toward the 
codes of conduct of the culture—a second function of shame discourse. People who are ashamed 
to act against custom fear being held in low esteem by the society. Lapsley notes convincingly 
that that this type of shame is seen as a positive personal characteristic.' Job 19:3 illustrates this 
function of shame discourse. Job states that his friends are not ashamed to wrong him. He is 
accusing his friends of lacking propriety. They do not respect the codes of conduct of the society. 
This same sense comes through in Zeph 3:5, where "the evildoer does not know shame" 
(r-Vt 1'W 1.711,1071). The propriety function of shame discourse is used to describe those who 
respect the values of the culture and thus are held in relatively high esteem by the society. 
72 See appendix 7 for more examples of each function. 
73 Lapsley, "Shame and Self-Knowledge," 148-52. 
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Laniak notes that people in the HB may challenge others in order to lower their status.' 
While the hierarchical function of shame discourse focuses upon an entity's state of low status, 
the challenge function reflects an active effort to lower status. The term challenge highlights the 
role of conflict in lowering one's status. This function of shame language may be used to lower 
the status of another individual or group by challenging that person or group. For example, 1 
Sam 17:26 notes that Goliath lowered the status of the Israelite army by challenging them. The 
Israelite army was disgraced until they were able to respond to the challenge appropriately. 
David is describing an appropriate response when he talks about taking away disgrace from 
Israel by killing the Philistine who challenged the armies of the living God. Low status 
communication reflects a challenge in Ezek 36:6 as well. Ezekiel 36:2-5 clarifies that the 
reference to Israel's bearing the shame of the nations in v. 6 has to do with the nations' 
challenging Yahweh and Israel by mocking Israel (v. 2) and claiming the land (v. 5). Appendix 7 
illustrates the overwhelming use of the verb ¶W1 for challenges. The challenge function of 
shame discourse reinforces the results of a challenge. If the entity that has been challenged fails 
to give an appropriate response, that person or group is assigned a lower place in the social order. 
However, if the entity in question successfully responds to the challenge, there is an increase in 
status. 
Didactic Shame Discourse. Although most occurrences of shame lexemes fit these three 
established categories, there are a number of examples of low-status lexemes that do not fall into 
one of those groups. Many of these examples come from Ezekiel, including Ezek 36:16-32. In 
his study of the term 01=, Seebass refers to these uses in Ezekiel as not being productive for 
understanding this word and does not give any information about them.' Ortlund studies all of 
74 Laniak, Esther, 82. See also, Chance, "Anthropology," 142. 
75 Seebass, "tr1M," TDOT 2:52,54-55, 57. 
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the shame lexemes in Ezekiel together and recognizes a difference between shame in a context of 
judgment and shame in a context of salvation without developing the insight.' However, these 
difficult occurrences of el: and other shame terms may be categorized as a distinct function of 
low-status discourse that has not been identified by any other scholar. This function of shame 
discourse will be described in detail in order to demonstrate its validity. 
When analyzed, many occurrences of shame discourse share a common theme that 
suggests that the acknowledgement of low status in a relationship actually signifies that learning 
has taken place. Lapsley has stated in general terms that Yahweh uses shame in teaching the 
Israelites. However, she has not linked this insight to particular functions of shame terms even 
though such a link is possible.' This use of low-status language is what this dissertation 
designates as the didactic function of shame discourse. According to the analysis that appears in 
appendix 7, The didactic function appears in Jeremiah fourteen times, in Ezekiel seventeen 
times, in Daniel two times, and in Ezra two times, for a total of thirty-five occurrences of shame 
lexemes used to show that learning has taken place. While the reflexive use of mip appears in a 
didactic context three times and mp-11.1 is used once, the rest of the appearances employ iy'L or 
1:117=.7% Nel notes that eh= and 017= are often used together as a "fixed composite expression to 
describe an experience or condition of loss of honor and position as a result of sinful conduct, 
defeat, or distress.' In fact, the didactic function of shame has a strong tendency to combine 
OM and Mtn and to use a lot of shame lexemes in general, as is demonstrated by appendix 7, 
and as found in Ezek 36:32. 
76 Ortlund, "Shame and Restoration." 165-68. 
77 Lapsley, "Shame and Self-Knowledge," 155.158-59. 
78 NeitherlDli nor ri'pp is used for didactic shame in the HB. That these lexemes also do not appear in 
Ezekiel may point to the book's bias toward didactic shame. 
79 Nel. NIDOTTE 2:659. 
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In Jeremiah, Ezekiel, Daniel, and Ezra there is a striking progression in the relationship 
between didactic shame discourse and the exile. This progression seems to support Seebass's 
assertion that there is a close link between shame discourse and the fall of Jerusalem.' Jeremiah 
uses the didactic function to focus upon Yahweh's desire for Israel to acknowledge shame and 
Israel's stubborn refusal to do so. It then goes on to describe Ephraim's acknowledgment of 
shame before Yahweh. Jeremiah describes Israel as active while Ezekiel describes Israel as 
passive. In Jeremiah, Israel's acknowledgment of shame does not prevent the impending fall of 
Jerusalem but offers hope for restoration and a good relationship with Yahweh. In Ezekiel, Israel 
does not explicitly acknowledge shame or act to prevent the fall of Jerusalem, but a restoration is 
promised anyway. Daniel uses didactic shame discourse in a context well after the fall of 
Jerusalem but still during exile to reflect an appropriate relationship with Yahweh. Ezra also 
employs this use of low-status language to reflect a right relationship with Yahweh, but it does 
so from the point of view of a recent return from exile. The occurrences of didactic shame 
discourse in Jeremiah, Daniel, and Ezra will be used to understand the same phenomenon in 
Ezekiel. 
In Jer 3:25, Yahweh describes what he wants Israel to do. Although this verse could be 
taken as a literal statement uttered by Israel in the present time of the text, Jer 4:1 suggests that 
Israel has not yet acknowledged shame: "If you turn, 0 Israel—declaration of Yahweh—to me 
you will turn" (=101:1 4i71S 7177171:1t$; 17r07 =10171-1:1n Holladay's presentation of the verse 
as hypothetical confirms the impression that the Israelites have not yet admitted low status. 
Concerning this passage, he says, "What we have then in 3:21-25 is Yahweh's...description of 
what the people are likely to do in response to his appear' 
8° Seebass, TDOT 2:52-53. 
81 William L. Holladay, Jeremiah I: A Commentary on the Book of the Prophet Jeremiah Chapters 1-25 
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Jeremiah 3:25 speaks from the point of view of Israel and says, "Let us lie down in our 
shame, and let our dishonor cover us for we have sinned against Yahweh our God" ( tO; 
1]1711tA ntAtp171 11'717t.i 71F1417 4Z, 1217.91? 11P:r11 111!)V4.;). This text focuses on the relationship 
between Yahweh and Israel with no reference to the nations. Also, there is no reason to imagine 
that the nations are implicated since the cause of shame is Israel's behavior of sinning against 
Yahweh. Yahweh is identified as Israel's God, showing the relationship between the two. 
Yahweh has noted Israel's negative behavior (Jer 3:20), and Israel is shown as acknowledging 
low status because of this negative behavior (Jer 3:25). Both components are necessary in order 
for the relationship between Israel and Yahweh to be repaired, and this is what Yahweh desires. 
In the early chapters of Jeremiah, however, Israel and specific Israelites refuse to 
acknowledge shame. Jeremiah 3:3 stresses Israel's stubbornness as Yahweh says to Israel, "you 
refused to be ashamed" (o5F1 mKp). This verse deals with a situation where Yahweh has 
prevented rain from coming in order to punish the Israelites and to bring about their 
acknowledgment of low status before him. But Israel has refused. Jeremiah 2:30 highlights 
Yahweh's desire that Israel learn from punishment but, "they did not take correction" ( 1!(17 nylin 
Irit). The stress on stubbornness implies an unwillingness to acknowledge shame rather than 
an inability to feel shame as Lapsley has asserted in regard to Ezekiel." If Israel were incapable 
of being ashamed it would be unusual for Yahweh to punish them for it. When didactic shame is 
used with a negative particle, it shows that Israel is being stubborn and refusing to learn. 
There are many similarities between Jer 6:15 and Jer 8:12, with both verses focusing on 
certain leaders within Israel and accusing them of failing to be ashamed (Jer 6:13; 8:9-10). The 
(Hermeneia: A Critical and Historical Commentary on the Bible; ed. Paul D. Hanson; Philadelphia: Fortress, 1983), 
75. 
82 Lapsley, "Shame and Self-Knowledge," 146, 148, 150, 154, 157, 159. 
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text of Jer 8:12 says, "They acted shamefully when they did abomination, yet they would not be 
ashamed" at all; they did not know to be dishonored" ( Itt7.161UiZ-G 1i  y 19 ?1I1 10;11 
1171: 1:117;71).84 The reference to acting shamefully describes the point of view of Yahweh 
rather than the nations. These leaders have acted shamefully in their relationship with Yahweh. 
The other shame lexemes describe their refusal to acknowledge shame before Yahweh. The 
punishment that is promised for those who do not admit low status demonstrates Yahweh's 
desire that they acknowledge shame and the potential of such an admission of dishonor to 
accompany reconciliation with Yahweh. 
In Jer 31:19, Ephraim finally acknowledges shame before Yahweh in response to the 
punishment that brought dishonor before the nations. This verse refers to the function of the exile 
as Yahweh's correction of Ephraim. Ezekiel 5:14 demonstrates that the exile gave Israel low 
status before the nations when it says that Yahweh will make Israel a reproach among the nations 
by punishing them. Under these circumstances, Yahweh is using shame as social sanction. He 
then expects Israel to acknowledge shame before him to show that they have learned from this 
experience and have a positive attitude toward instruction. At first Ephraim was stubborn, "like a 
calf not taught" (`irpi.p te, '7N7), as presented in v. 18. But the discipline has its desired effect, 
and Ephraim wishes to return to Yahweh. Jeremiah 31:18 goes on to stress repairing the 
relationship between Yahweh and Ephraim while it highlights Yahweh's role as Ephraim's God 
with the words, "for you are Yahweh, my God" (rfli r1.17 71A ";`). 
R3 The imperfect carries a modal sense. See Andrew H. Bartelt, Fundamental Biblical Hebrew (St. Louis: 
Concordia, 2000), 47. 
84 Some translations, such as the ESV, the NIV, and the RSV make the first phrase into a question even though 
there is no interrogative heh. Such an adjustment is not necessary and may reflect a Western understanding of shame 
as an emotion focused on the self. Holladay's translation is more helpful: "They have behaved shamefully when 
committing abomination, yet they were not at all ashamed, nor did they know how to be humiliated" Holladay, 
Jeremiah 1. 274. 
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Then Ephraim shows that learning has taken place by saying, "I was caused to know" 
(427717:7, Jer 31:19). Ephraim acknowledges shame and dishonor in the relationship with Yahweh, 
stating, "I bore the reproach of my youth" (7117; niN;q). The term reproach refers to 
Ephraim's low status because of previous idolatry and failure to walk in Yahweh's statutes. 
There is no reference to shame before the nations or to the nations at all. This reproach is 
between Yahweh and Israel. Jeremiah 31:19 shows Ephraim doing what Yahweh accused Israel 
or certain Israelites of refusing to do earlier in the book. Ephraim's acknowledgment of shame 
before Yahweh is an essential part of reconciliation with Yahweh. In fact, Yahweh announces 
compassion on Ephraim in the following verse and describes his plan to raise Israel's status 
among the nations in Jer 33:9. 
Daniel 9:7-8 is similar to Jer 31:19, as Daniel uses the shame lexeme 01Z while confessing 
Israel's sin and asking Yahweh to intervene. Daniel admits Israel's "shame of face" ( not 
Itim7). Daniel 9:2 specifically mentions Jeremiah and thus creates a clear link between the book 
of Jeremiah and the book of Daniel. The behavior of the Israelites in their relationship with 
Yahweh is the cause of their shame before Yahweh as stated in both verses 7 and 8. Daniel 9:7 
specifically mentions Israel's infidelity (ttLm;) as the cause for their shame, and v. 10 
mentions Israel's failure to walk in Yahweh's teachings. The reference to infidelity is a reference 
to idolatry. This Hebrew lexeme also appears in Ezek 39:26 and in chapter 9 of Ezra, 
establishing a relationship between didactic shame discourse and Israel's failure to trust in 
Yahweh as their one true God. The focus of these verses is on Israel's shame before Yahweh 
rather than their shame before the nations. 
Chapter 9 of Daniel does not reference anything meritorious about Israel or the behavior of 
the Israelites. Rather, in these verses Daniel acknowledges Israel's shame before Yahweh and 
falls on his mercy. Daniel is saying that Israel has nothing to be proud of and no claim on 
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Yahweh's help that is independent of Yahweh and his righteousness and mercy. The Israelites 
are trusting in Yahweh instead of their own merit. The Israelites are not depending upon their 
own claims of faithfulness to the Sinaitic covenant, they are depending upon their relationship 
with Yahweh, their God. The line of reasoning does not make any argument that Yahweh should 
act for Israel's sake or because of any good that the Israelites have done. 
According to Dan 9:17, the reason that Yahweh should act is for his own sake ( 11_Jni? 
'rill). This comment comes after v. 15 refers to the reputation (DV) Yahweh made for himself 
by bringing Israel out of the land of Egypt. Daniel 9:18 further highlights the relationship 
between Yahweh and Israel by referring to "the city that is called (by) your name" ( --rp71 
Tirgi r7]---103). The next verse connects the two lines of thought by urging Yahweh to act for 
his own sake before reminding him that he should act, "because your name is called over your 
city and over your people"(11p-i7P1 1-1,3?"712 ttlp 10-, ). 
This passage in Daniel has strong links with similar passages in Ezekiel. In addition to 
sharing the shame lexeme t1=, these passages stress that Yahweh's action is not for Israel's sake 
but for the sake of Yahweh's reputation (Ezek 20:44, Ezek 36:22, 32). The striking difference 
between Ezekiel and Daniel is that in Ezekiel it is Yahweh who is speaking. In Ezekiel, Yahweh 
states that his motivation for acting is concern for his reputation (Ezek 20:44, Ezek 36:22) and 
makes explicit what was only implied in Daniel: that he will not act for Israel's sake. Yahweh 
himself is presenting such an argument as reasonable motivation for his action, and Daniel 
follows the same line of thought. 
Daniel's pleas are proven satisfying to Yahweh by the basically positive response that 
Yahweh sends via Gabriel (Dan 9:23-25). As in Jeremiah, Israel acknowledges shame before 
Yahweh has mercy on Israel and acts kindly toward Israel. This happens while Israel is still in 
exile. 
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On the other hand, Ezra 9:6 addresses a situation that takes place after a remnant has 
returned to the land. This text also uses shame discourse even though the Israelites are on their 
land again. Ezra confesses on behalf of Israel saying, "0 my God, I am ashamed and 
dishonored" cppi7;1 Tv.it ',mini). In vv. 8-9, Ezra recognizes that Yahweh has been kind to 
Israel by leaving a remnant and allowing them to return to the land, but his comment in v. 9 that 
they are still slaves to the Persians (1:1712; 0"1;1?"), makes it clear that Ezra is hoping for 
more. Still, the return to the land—even under the most meager of circumstances—is a clear sign 
of restoration. 
In this situation, Ezra confesses Israel's past and present sins as the reason for their shame 
before Yahweh (Ezra 9:6-7). In the specific case of Ezra 9:6, the blessing (the return of the 
remnant) comes before the acknowledgment of shame. However, the situation is complex 
because of Israel's present sin of intermarriage (Ezra 9:1-2, 13-14) and because Israel is still in a 
state of low status before the nations (Ezra 9:7)." At the same time, the general impression is that 
Israel's past sins leave the Israelites in a state of shame before Yahweh. Ezra 9:6 says, "From the 
days of our fathers until this day we (are) in great guilt" ( 711:761? ritigtA 131731.; IrCitt; nrrp 
mIrf 1:1171). The verse speaks in collective terms with the sins of the people of Israel resulting in 
the collective guilt of the Israelites before Yahweh. As in Daniel, Ezra makes no claim that Israel 
deserves Yahweh's help or has done anything good. 
These examples give a context for comparison with the appearances of shame lexemes in 
Ezekiel. The book of Ezekiel displays the same function of low status language seventeen times. 
For example, Ezek 16:53-54 talks about a time after Yahweh's correction of Israel when he will 
85 • Damel acknowledged Israel's shame before a return to the land. 
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restore them in order that they bear their shame, that is, in order that they acknowledge their low 
status in their relationship with Yahweh. Israel's shame is linked to restoration. 
The occurrences of didactic shame discourse in Jeremiah, Daniel, and Ezra also 
demonstrate the primary characteristics of the phenomenon. Didactic shame discourse normally 
focuses on the strong and intimate relationship between Yahweh and Israel. When it functions 
appropriately, Yahweh and Israel both agree that Israel has low status before Yahweh. Yahweh is 
the observer who judges Israel based on a comparison with him and his values as reflected in the 
Sinaitic covenant. The visible cause of the low status of the Israelites is their behavior that 
violated the Sinaitic covenant and Yahweh's values. Didactic shame discourse is distinct from 
other uses of shame discourse because it deals with the strong and intimate covenant relationship 
between Yahweh and Israel. The other uses of dishonor language usually refer to the weaker 
relationship between Israel and peer nations. The texts that use didactic shame discourse focus 
on Yahweh's evaluation of the Israelites rather than the evaluation of the nations. Israel's 
acknowledgment of shame before Yahweh is independent of Israel's status before the nations. 
Also, Yahweh expresses a great concern for behavior. This concern is not matched by the 
nations. Finally, although the behavior of the Israelites is visible even to the nations, it is 
important to Yahweh even after it has stopped and is no longer visible to others. Yahweh is 
concerned about how Israel behaved in the past. 
Didactic shame discourse plays a positive role in Israel's relationship with Yahweh. 
Although the broad context in which such communication appears is a situation where Yahweh 
is threatening to punish Israel or has already carried out punishment, the specific context is one 
where Israel's acknowledgment of shame before Yahweh has positive implications. The 
admission of low status is presented as having the potential to prevent punishment or to repair 
the relationship between Yahweh and Israel as a move toward blessing and restoration. 
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Because of the importance of the relationship, low-status language with a didactic function 
calls for a new understanding of the orientation of dishonor. As discussed previously, many 
biblical scholars argue for either a subjective orientation of shame that focuses on the shamed 
entity's attitude or an objective orientation of dishonor that highlights evaluation by an 
observer.' However, didactic shame discourse appears to employ a relational orientation of 
dishonor where the shamed entity must agree with the judgment of the observer. It is not 
sufficient for Yahweh simply to tell the Israelites objectively that they are dishonored in his 
sight. It is also not adequate for the Israelites only to feel ashamed subjectively. The Israelites 
must acknowledge their low status in a way that shows that they have learned to respect their 
relationship with Yahweh. 
Building on these characteristics of didactic shame discourse, it is possible to identify 
situations where dishonor is used in a similar fashion even when specific shame lexemes are not 
present. There are examples where people acknowledge shame and receive mercy. The 
acceptance of low status may be manifested by a sincere stance of ritual humiliation such as torn 
clothes, sackcloth, or ashes. David and the elders assume such a stance in 1 Chr 21:16 after 
David orders a census of Israel. In this case, David verbalizes his sin and foolishness, and 
Yahweh limits the plague (1 Chr 21:8, 27). Although this passage does not utilize specific shame 
lexemes, it does serve as an example where Yahweh shows mercy to those who manifest their 
low status before him. In 1 Kgs 21:27-29, Ahab demonstrates his low status in relation to 
Yahweh, and Yahweh decides not to bring evil during his days. A similar attitude may be seen 
among human beings. For example, Ben-Hadad uses sackcloth to assume a stance of weakness 
and shame before Ahab, and Ahab responds with mercy and makes a covenant with him (1 Kgs 
86 Nel. NIDOTTE 1:622. 
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20:31-34). Israelites who acknowledge low status in their relationship with Yahweh may 
reasonably hope that he will show them mercy. 
Hierarchical and Didactic Shame Discourse in Ezek 36:16-32 
The descriptions of the hierarchical and the didactic functions of shame discourse may now 
be applied to Ezek 36:16-32, since these are the two functions that appear in the text. The 
hierarchical function appears in Ezek 36:19-20 and 30. Although Ezek 36:19-20 does not 
employ specific shame lexemes, it does deal with low status. The nations consider the Israelites 
to be shamed because they are in a state of exile, that is, they have been scattered and dispersed. 
The nations also hold Yahweh in low esteem in essentially the same way they hold the Israelites 
in low esteem because of the exile. It is objective low status with the people of the nations acting 
as observers. Ezekiel 36:30 is similar but with an opposite conclusion. Here the text says that 
Israel will not have lower status than other nations. In both cases, the primary use of the low-
status language is to establish order in the hierarchy. 
Ezekiel 36:31-32 is best understood as employing didactic shame discourse. This 
understanding of what Yahweh is telling Israel to do when he tells them to be ashamed fits the 
context well. It is not sufficient for Yahweh to tell Israel that they are shamed. Yahweh is telling 
the Israelites to acknowledge low status before him because of their behavior. In doing this, the 
Israelites will show that they have learned from their punishment. These shame terms do show 
that Yahweh is above Israel, but the focus is on the Israelites' learning from their punishment 
and on reconciliation. So, the rhetorical goal is for the Israelites to acknowledge low status 
before Yahweh to show that they have learned. Furthermore, Yahweh associates Israel's 
acknowledgment of shame with restoration. 
An understanding of didactic shame discourse also solves the apparent contradiction 
between the promise of an end to shame in v. 30 and the command to be ashamed in v. 32 by 
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drawing attention to the different observers involved. In v. 30, Yahweh promises that Israel, 
"will never again suffer the disgrace of famine among the nations." The nations will never again 
serve as observers of Israel's famine and resulting low status. Yahweh will act so that the nations 
will not be able to compare themselves to Israel and hold Israel in low esteem. Ezekiel 36:31-32 
does not name the observer of Israel's dishonor, but these verses do state clearly that the cause of 
the shame of the Israelites is their behavior. It is Yahweh who is concerned about the behavior of 
the Israelites. Furthermore, he is the one telling them that they will loathe themselves and 
ordering them to be ashamed. Therefore, Yahweh, rather than the nations, is the observer of the 
dishonor mentioned in Ezek 36:31-32. Israel will be protected from low status before the nations 
while having low status before Yahweh. 
Other Scholarly Interpretations of Shame Discourse in Ezek 36:16-32 
Now that the meaning and function of shame discourse has been analyzed, it is possible to 
revisit the way in which other scholars deal with the dishonor language in Ezek 36:16-32.8' 
Previous research on this text has equated the meaning of shame in Ezek 36:16-32 with 
punishment, guilt, unworthiness, repentance, and autonomous self-evaluation. As will be shown, 
however, none of these concepts fully capture the meaning of the shame discourse in the 
passage. 
Schwartz and others argue that the shame mentioned in Ezek 36:32 serves the function of 
punishing Israel." These scholars are correct to recognize that Yahweh may use shame to punish 
Israel at times. This punishment shames Israel before the nations with the intention of pushing 
87 Schwartz, "Dim." 60-61; Klopfenstein, Scham, 72; Hummel, Ezekiel 21-48, 1058-59; Block, The Book of 
Ezekiel: Chapters 25-48, 358-59; and Lapsley, "Shame and Self-Knowledge," 144. 
88 Schwartz, "Dim," 60-61; Mein, Ezekiel, 238; and Fisch. Ezekiel, 244. 
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Israel to acknowledge sin and shame before Yahweh and to seek reconciliation with him. In this 
way, Yahweh uses shame as social sanction. However, Schwartz is confusing two functions of 
shame discourse. Hierarchical shame is used to punish people by lowering their status before 
their peers. On the other hand, didactic shame is presented as seeking to repair the relationship 
with Yahweh and is, therefore, surrounded by promises of forgiveness and blessing. 
Klopfenstein highlights the relationship between guilt and shame but does not deal with the 
role of cause in that relationship." The evidence supports his view that there is a close 
relationship between guilt and shame in some cases. However, shame is not synonymous with 
guilt. Rather, Yahweh speaks of guilt as the reason that he made Israel a reproach to the nations 
(Ezek 22:4). Ezra acknowledges his low status before Yahweh because of the guilt of his people 
(Ezra 9:6-7). In Ezra 9:6-7, guilt is the cause for didactic shame. Nel has also noted the 
association between shame and guilt in regard to Psa 69:6-8." In this case, the concern is that 
guilt may result in shame before peers. Although the acknowledgment of shame may imply the 
acknowledgment of guilt, when people admit shame they are acknowledging that they have upset 
the social order or failed to achieve the appropriate values. Guilt highlights legal standing while 
dishonor underlines a break in a relationship. Guilt is legal while shame is social. 
Klopfenstein also presents shame as resulting from a feeling of unworthiness.' He argues 
that, in Ezek 36:32, Yahweh is telling the Israelites to have painful feelings because he promised 
89 See Klopfenstein, Scham, 72; and Nel. NIDOTTE 1:622.624. Klopfenstein and Nel use a 
philological approach but do not define shame in Ezek 36:32 as low status. Klopfenstein defines shame in Ezek 
36:32 as a consciousness of guilt. Although Nel normally relates shame to low status, he embraces Klopfenstein's 
definition when he refers to the use of 01= specifically in Ezek 36:32 as a religious sense and defines it as, "the 
painful experience of guilt because of sinful conduct." Both scholars struggle when confronted with a passage where 
the meaning of the lexemes is not clearly presented in the passage. The English term guilt brings confusion to the 
study of shame because it may refer to culpability or a feeling of remorse over wrongdoing while the Hebrew term 
DOS deals only with culpability. See HALOT 1:96. 
9° Nel, NIDOTTE 1:625. 
91 Klopfenstein, Scham, 72. See also Block. Ezekiel 25-48, 358-59. 
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them gifts that they did not deserve. While shame is a posture of low status or unworthiness, the 
HB does not provide examples where the reception of undeserved gifts causes shame. As Odell 
notes, the HB also does not present undeserved forgiveness as resulting in shame." The 
occurrences of didactic shame in Jeremiah, Daniel, and Ezra clarify that the rhetorical goal of the 
use of shame is not to cause the Israelites to feel shame because of undeserved grace. There is no 
suggestion that the Israelites should feel shame because of Yahweh's kindness or forgiveness. 
For example, Ezra 9:6 links shame directly to Israel's sin and guilt. 
According to Block, shame is essentially the same as repentance.' However, there is a 
relatively weak link between repentance and dishonor. The only verse that includes a shame 
lexeme and a lexeme that is even tangentially related to repentance is Jer 31:19. 
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After having turned away, Ephraim regrets or repents ("I regret," svprq). Then, Ephraim 
acknowledges low status because of bearing the reproach of youth. The passage does not connect 
shame with repentance. Furthermore, repentance focuses on the individual and implies a turning 
from attitudes and behavior (Jer 4:28). Repentance is a theological form of self-evaluation that 
demonstrates that a change has taken place, but repentance is not the same as shame. Shame 
focuses on status within relationships with other people. Odell asserts that even when dishonor is 
the result of sin, the person is more concerned with the broken relationship than with his or her 
sin." Shame often results from wrong attitudes and behavior. While one may argue that didactic 
92 Odell, "Inversion." 102-5. However. Odell is not focusing her description of shame on the didactic function 
of shame. 
93 Block, Ezekiel: Chapters 25-18, 358-59. 
94 Odell, "Inversion." 107-8,111. 
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shame is a sign that repentance has taken place, the focus of didactic shame is on an appropriate 
relationship between Yahweh and Israel. Acknowledgment of shame restores the social order. 
Although there is certainly negative self-evaluation involved in shame, Lapsley puts 
unwarranted stress on the individual without adequately considering the relationship with 
Yahweh. Lapsely argues that in Ezekiel the Israelites are unable to evaluate their behavior 
negatively. She says that the solution is Yahweh's action which leads to Israel's growth in the 
area of self-knowledge. Lapsley states that this, "self-knowledge is equivalent to the acquisition 
of a new moral self, which is now capable of seeing behavior as it really is, and consequently 
feeling ashamed."" 
Lapsley's focus on the individual raises the complicated issue of the role that a scholar's 
culture plays in the interpretation of a biblical text. Interpreters may conclude that the shame 
terminology in Ezek 36:31-32 refers to guilt, repentance, or autonomous self-evaluation because 
such a conclusion agrees with their own cultural assumptions. These scholars have likely been 
influenced in some way by the views of Ruth Benedict and Margaret Mead. In her 1946 work, 
The Chrysanthemum and the Sword: Patterns of Japanese Culture, Benedict set forth her 
distinction between shame cultures and guilt cultures. "True shame cultures rely on external 
sanctions for good behavior, not, as true guilt cultures do, on an internalized conviction of sin."' 
In guilt cultures, Benedict says that people feel guilty over wrongdoing even if no one else 
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 Lapsley, "Shame and Self-Knowledge," 144. 
96 Benedict, Chlysanthemum, 222-23. See also Robert Redfield, The Primitive World and Its Transformations 
(Ithaca. N.Y.: Cornell University Press, 1953). Redfield argues that. in a shame culture, humans and non-humans 
(gods and nature) are part of one moral order so that the universe cares and has moral significance. Redfield asserts 
that, in a guilt culture, nature is indifferent so that laws are impersonal norms established by culture. Paul Hiebert, 
Transforming Worldviews: An Anthropological Understanding of How People Change (Grand Rapids: Baker 
Academic, 2008), 61-62,111-12, uses the concepts of shame cultures and guilt cultures to help missionaries 
interact in a positive manner with cultures other than their own. See also E. R. Dodds, The Greeks and the Irrational 
(Los Angeles: University of California Press, 1951), 18; K. Van der loom, Family Religion in Babylonia, Syria and 
Israel: Continuity and Change in the Forms of Religious Life (Leiden: Brill, 1996), 118; and Walton's discussion of 
Van der Thorn's conclusions in Walton, Ancient, 146-47. 
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knows about it, and they can get relief by confessing their sin. According to Benedict, people in 
shame cultures are concerned only with what others think of them and do not feel bad about 
wrongdoing as long as it is hidden." Mead popularized the work of Benedict and maintained 
what many Westerners conclude: guilt cultures are preferable to shame cultures. 
According to Cairns, however, Mead assumes that the post-Kantian understanding of the 
autonomous moral self is preferable when she identifies America as a guilt culture, and then 
treats guilt cultures as superior to shame cultures." He states, "Remorse, on this view, is specific 
to guilt-cultures, in which the core of ethical evaluation is the agent's subjective interpretation of 
the intrinsic moral character of his own actions, and is of little importance in shame-cultures, 
where what matters is the construction placed upon one's conduct by other people!"99 Westerners 
may conclude, as Mead does, that mature individuals evaluate their own motives and are 
somewhat independent of the opinions of others. 
However, if such a view leads to the conclusion that Ezek 36:31-32 refers only to guilt, 
repentance, or autonomous self-evaluation, the crux of the passage remains unsolved. The 
thought progression of Ezek 36:24-31 does not drive the readers to focus upon themselves in 
isolation. Guilt, repentance, and autonomous self-evaluation are not natural results of undeserved 
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 Benedict, Chtysanthemum, 222-23. 
98 See Immanuel Kant, Grounding for the Metaphysics of Morals (Trans. James W. Ellington; 3d ed.; 
Indianapolis: Hackett, 1993). Kant has influenced Western thought on individuality by stressing the value of the 
reasons for action. 
99  Douglas Cairns, "Representations of Remorse and Reparation in Classical Greece," in Remorse and 
Reparation (Forensic Focus 7; ed. M. Cox; London: Jessica Kingsley, 1999). 171. Cairns also states that Mead's 
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internalization, supposedly a distinguishing characteristic of guilt cultures. See Stiebert, Construction. 15; and 
Cairns, Aidos: The Psychology and Ethics of Honour and Shame in Ancient Greek Literature (Oxford: Clarendon, 
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41 that "guilt should be possible in any circumstance in which the child is able to form an impression of parental 
values and preferences." 
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kindness. Furthermore, the conclusion that shame in Ezek 36:31-32 refers to guilt or repentance 
does not agree well with Ezek 39:26. In this verse, the restored Israelites are shown bearing their 
shame (nntpin-nk; 101) because of their past behavior. Yahweh does not require his people to 
continue to feel guilty or to repent unceasingly over past wrongdoings. 
Mead's approach is not helpful to this dissertation because it asserts—but fails to prove—
that people who belong to so-called shame cultures will do wrong if no one from the culture is 
present to observe the wrongdoing. Her work is also problematic because it assumes that 
relationships are an inadequate means of guiding behavior. While the use of shame lexemes in 
the HB does focus upon what others think of the dishonored entity,' this does not preclude an 
individual awareness of right and wrong. Rather, it highlights the importance of relationships and 
the role of relationships in guiding behavior. When people evaluate their behavior, they evaluate 
it based upon the views of their peers. 
The book of Ezekiel presents Yahweh as playing an active role in peer evaluation. Yahweh 
is Israel's covenant partner and, therefore, has a defined relationship with Israel. By speaking 
through the prophet, Yahweh relates to the Israelites in essentially the same way as a human 
covenant partner would relate to them. When the Israelites violate the Sinaitic covenant, Yahweh 
judges their behavior as wrong. In this way, Yahweh is an active participant in defining shame. 
At the same time, Yahweh works in the Israelites to create a society that upholds his values. 
Those Israelites who are striving to be obedient to the Sinaitic covenant supply substantial social 
pressure to trust in Yahweh and walk in his statutes. In this setting, behavior is considered 
shameful when it violates the Sinaitic covenant and thus breaks the relationship with Yahweh. 
IQ° Walton, Ancient, 105-6. 149, notes the exterior nature of one's self-identity in the HB and the ANE. 
Activity defines identity. Therefore, the HB is more concerned with acknowledging status in a relationship than it is 
with what a person is conscious of or how the person feels about it. 
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The same behavior also breaks relationships with Israelites who are working to be faithful to 
Yahweh. 
Didactic shame discourse is related to reconciliation with Yahweh, not because individuals 
judge Yahweh's view of what is right and wrong as acceptable but because the individual admits 
to having offended Yahweh and submits to Yahweh's values. Behavior is bad because Yahweh 
says it is bad. Under these circumstances, the acknowledgment of shame based on behavior is an 
acknowledgment of allegiance to Yahweh and his worldview. Didactic shame allows for 
negative self-evaluation and bad feelings but focuses upon the relationship with Yahweh and his 
role in defining right and wrong. Yahweh pushes his followers to recognize wrongdoing as that 
which offends him and breaks or hinders the relationship with him. Such a definition of 
wrongdoing is not intrinsically inferior to a definition that stresses personal feelings of guilt after 
wrongdoing. 
Shame and Other Status Discourse 
Aside from making it possible to consider how other scholars interpret the dishonor 
language in Ezek 36:16-32, an understanding of the meaning and function of low-status 
communication is also necessary to relate it to other status discourse. The relationship between 
shame discourse and its antonyms and synonym will be described in general, and then applied 
specifically to the interpretation of Ezek 36:16-32. 
Shame's Relationship with Honor and Pride 
The shame discourse in Ezek 36:16-32 may be better understood by contrasting it with 
other status discourse. Nel argues that the antonyms of shame are honor and pride." While 
ioi Nel notes that shame is the opposite of pride and honor in NIDOTTE 3:924. Pedersen, Israel, 240-3, also 
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honor appears in strict contrast to shame,'" the relationship between pride and shame requires 
substantial explanation. Honor is high status while shame is low status (Hos 4:7; Prov 13:18). 
Joseph's high rank is in view in Gen 45:13 when he says, "And declare to my father all my honor 
in Egypt" (arl*p; ,;14Te7 moirj1). Wagner and HALOT both assert that the 
antonym to the shame lexeme f717= is 1=: (honor).1" Psa 4:3 demonstrates that the two are 
antonyms by saying, "How long (will) my honor (be turned) to shame?" Kutch uses Prov 14:31 
to argue that "InZ is also the antonym to 918.w4 Proverbs 14:31 says, "(The) one who oppresses 
the poor challenges his maker, but the one who shows favor to the needy honors him" ( 
ii'; i-f pnl rnh). 
Shame as the opposite of honor focuses on status whether the people involved brought this 
low status upon themselves or not.'05 In this sense, shame may refer to a person who has low 
status because of perceived poverty. For example, Prov 12:9 says, "It is better to be a dishonored 
(man) and to have a servant than to be (a man who is) honoring himself but (is) lacking bread." 
Shame may also refer to victims of abuse. For example, when Hanun shaves half of the beards 
and cuts away the lower part of the garments of David's servants, the servants are shamed (2 
Sam 10:4-5). In any context where shame deals with status in relation to a stated or implied 
observer, it is the opposite of honor. 
states that shame is the opposite of honor. 
102 Bechtel, -Biblical Experience.-  49-51.53.55-56. See also C. John Collins. -13D,-  NIDOTTE 2:577-
87.The primary Hebrew lexeme for honor is 'MD, but C10 is an important secondary lexeme for honor. It appears in 
Zeph 3:19 in an idiom that means renown. In Ezek 36:16-32, it is Yahweh's name or reputation that reflects his 
concern with his honor. Holiness is another theme that is linked to honor in the book of Ezekiel. In Ezek 36:16-32. 
Yahweh vindicates his honor for the sake of his holy name. 
103 Wagner. TDOT 7:186. See also HALOT 2:480. 
104 Kutsch, TROT 5:211. 
'° Shame may refer to the fear that status will be lost. In this case, shame as propriety may keep a person from 
behaving in a way that will bring about a loss of status. This use of shame is rare and is not strictly an antonym to 
honor. 
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However, shame lexemes may also be used when the shamed person has violated the social 
hierarchy in a way that has resulted in low status. In such cases, the text may still focus on low 
status as opposed to high status. But it is also possible for the text to focus on the attitude that 
brought about the violation of the social hierarchy. In this sense, shame is the opposite of pride 
or hubris.' Pride is marked by foolishness, stubbornness, and false claims to high status. It is not 
just an attitude; it is a way of relating to others. For example, the pride of Moab and Ammon 
comes through in their challenges against Yahweh's people (Zeph 2:10).' Whenever these 
characteristics appear in the broad context of a shame lexeme, shame refers to low status that 
brings an end to false claims of high status (Prov 11:2; Ezek 28:2, 19; Zeph 3:11). The 
relationship between pride and shame is clear in Prov 11:2, "Pride comes, then dishonor comes" 
gm.:1 iiirtq). Pride results in a negative state of low status. The broad context of shame 
lexemes often reveals an attitude of pride that leads to low status. 
The Relationship between Shame and Humility 
Shame also has a unique relationship to humility that must be explored in order to bring 
clarity to Ezek 36:16-32.'1' Both terms refer to low status in society. However, while shame 
often focuses on the violation of the social hierarchy that resulted in low status, humility 
normally focuses on the low status itself. Shame lexemes are usually used where Yahweh 
106 The concept of pride reflects the following Hebrew lexemes: ;Ina (be high), MI (be high), 711!t1 (be proud), 
and 'TT (act proudly). See Gary V. Smith and Victor P. Hamilton, "rma," NIDOTTE 1:797-99; Gary V. Smith and 
Victor P. Hamilton,"011," NIDOTTE 3:1078-80; Gary V. Smith and Victor P. Hamilton, "nto," NIDOTTE 1:786-
89; and Gary V. Smith, ""l'i," NIDOTTE 1:1094-96. For more detailed information on Hebrew lexemes for pride 
see also Donald E. Gowan, Wizen Man Becomes God: Humanism and Hybris in the Old Testament (PTMS 6; 
Pittsgurgh: Pickwick, 1975), 19-29. 
107 Israel's enemies upset the social hierarchy when they put themselves above Yahweh and above his people. 
108  Lexemes relating to humility include r1)1) (be bowed down), InD (be humble), D23 (be humble), and 17De) 
(be low). See Paul Wegner, "MID," NIDOTTE 3:449-52; W. J. Dumbrell, "InD,"NIDOTTE 2:667-68; W. J. 
Dumbrell. "1/)3," NIDOTTE 3:822; Gary Alan Long, "i7V1i," NIDOTTE 4:224-26; and W. J. Dumbrell, "IV," 
NIDOTTE 4:226-27. 
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punishes Israel's pride by lowering their status in the eyes of the nations (Ezek 5:14-15). On the 
other hand, humility is often presented as the opposite of pride in a positive sense. Proverbs 11:2 
says, "Pride comes, then dishonor comes. But with the humble ones (is) wisdom" (K2'1 
13T1wr1($1 riL)p r1tp;1?). This verse says that pride leads to a negative result while the humble 
ones have the positive characteristic of wisdom. It presents humility as a desirable quality. 
There are also passages that present Yahweh as having a positive attitude toward those who 
are humble. For example, Psa 18:28 says, "For you save a humble people" ('4y-133.1 r1171tA" 
D'Oin). Shame normally has a negative connotation because of the negative attitude or behavior 
of the entity that is shamed while humility has a positive connotation because of the recognized 
need for help from Yahweh. Yahweh also responds positively when people humble themselves 
before him. 2 Chronicles 2:12 serves an example of this because Yahweh's wrath turned from 
King Rehoboam "when he humbled himself' (12.71F:q). 
However, the same humility lexemes may be used in a negative sense, with Yahweh 
lowering the status of a person or group against the entity's will. For example, 2 Chr 28:19 says, 
"For Yahweh humbled Judah" ('1 1'1'—r mrr rsp7-4). Here there is, essentially, total 
overlap with the most common use of shame discourse, the hierarchical function. What humbling 
does in 2 Chr 28:19, shaming does in Psa 44:8: "You shamed the ones who were hating us" 
(Ve.,4;71 tlY1:04). The negative use of humility agrees well with the use of shame discourse to 
challenge and to establish low status. At the same time, the positive use of humility is very 
similar to didactic shame discourse. In Deut 8:3, Yahweh humbled (1P41) Israel and forced 
them to depend upon him for food in order to teach them that man lives on everything that comes 
out of Yahweh's mouth. This verse presents humility as teaching the Israelites to trust Yahweh. 
Didactic shame also involves learning and reflects an awareness of weakness that leads to trust in 
Yahweh. 
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This relationship between shame and humility is important because it aids in deciphering 
difficult passages where Yahweh specifically mentions the humble as those who will not be put 
to shame (Zeph 3:11-13, Isa 66:2-5). These passages show the humble as having an appropriate 
attitude of respect for Yahweh's high status, for his word, and for the behavior he requires. 
Those who are humble and low (Zeph 3:12) respect Yahweh's status. Such people also tremble 
on account of Yahweh's word (Isa 66:2) and behave as Yahweh wishes (Zeph 3:13). The humble 
are aware of their low state and seek refuge in the name of Yahweh because they recognize their 
need for help from him (Zeph 3:12). Yahweh ultimately protects those who recognize their low 
status before him and their need for his help to overcome low status among their peers. Humility 
in relation to Yahweh is also closely related to trust in Yahweh. Yahweh reacts to the 
mistreatment of the humble by defending them. Didactic shame expresses essentially the same 
posture toward Yahweh as humility does. 
Honor, Pride, and Humility in Ezek 36:16-32 
A familiarity with honor, pride, and humility makes it feasible to discern how shame 
terminology works with the other status discourse in Ezek 36:16-32. In Ezek 36:26, for example, 
Yahweh promises to remove Israel's heart of stone and to give the Israelites a new heart—a heart 
of flesh. Israel's heart of stone is an essential part of the problem in the relationship between 
Yahweh and Israel that reflects Israel's pride. The Israelites are proud and stubborn and, 
therefore, refuse to admit that they have violated the Sinaitic covenant. Yahweh's description of 
Israel's wrongdoing (vv. 17-21) does not say that Israel acknowledges that they disobeyed the 
Sinaitic covenant. It is the pride and stubbornness of the Israelites that cause Yahweh to punish 
them with exile. This punishment lowers their status before the nations (Ezek 5:14) in order to 
force them to abandon their pride. The new heart that Yahweh gives to Israel in v. 26 should 
solve the problem, but Israel does not immediately manifest such a transformation. 
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In Ezek 36:30, Yahweh promises to protect Israel from low status before the nations even 
though they have not shown that their pride is gone. In this verse, shame is simply the opposite 
of honor—high status. 
However, it is shame as the opposite of pride that is in sharp focus when Ezek 36:32 
commands the Israelites to be ashamed and dishonored (ItY7;771 ltiZ). In this verse, shame is 
the opposite of honor in the sense that Israel does not have high status in relation to Yahweh. But 
the focus of the passage relates to the pride that brought about punishment from Yahweh. Israel 
was proud and claimed higher status in relation to Yahweh than was appropriate. This resulted in 
Israel's shame, that is, lower status against their will. Yahweh calls on Israel to acknowledge that 
this low status is right. When Yahweh tells Israel to be ashamed and dishonored, he is telling 
them not to be proud. When the Israelites acknowledge shame before Yahweh, they demonstrate 
that they have a new heart and are no longer proud. The problem of Israel's stone heart has been 
solved. Furthermore, this acknowledgment of low status has substantial overlap with the positive 
use of terms for humility. It shows that the Israelites recognize their weakness and their need for 
Yahweh's help. In this way, it gives Yahweh a positive attitude toward Israel. 
Chapter Summary 
Philological and sociological studies of shame lexemes highlight a strong connection 
between these terms and status in relationships where one entity evaluates another. The analysis 
of lexemes demonstrates that terms for dishonor refer to status. However, lexical analysis alone 
cannot address the social functions of shame, which, in turn, may be used to accomplish specific 
rhetorical goals. Low-status language may be used with a hierarchical goal, to challenge the 
status of another, or to refer to the high status of someone who practices propriety. However, 
these categories do not adequately account for a number of occurrences that are better described 
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as the didactic function of shame discourse—the major discovery of this dissertation. In the 
didactic use, the acknowledgment of low status shows that learning has taken place. 
In Ezek 36:16-32, the concern with the status of the Israelites among the nations and in 
their relationship with Yahweh is consistent with the text's concern for Yahweh's status among 
the nations. Ezekiel 36:31-32 deals with the relationship between Yahweh and the Israelites. 
Both verses employ the didactic function of shame discourse in order to lead the Israelites to 
acknowledge low status before Yahweh because of their behavior. Under these circumstances, 
shame plays an important role in repairing the relationship and in restoration. While Israel's 
dishonor before Yahweh certainly includes low status, the focus is on a turn from the pride and 
stubbornness that led Israel to behave contrary to Yahweh's statutes. By acknowledging low 
status, the Israelites put themselves in the category of the humble—those who recognize their 
low status before Yahweh. Yahweh normally protects and blesses those who know that he is 
above them and that they need his help. Although Westerners may be inclined to take the shame 
language in Ezek 36:16-32 as referring to autonomous self-evaluation leading to repentance, the 
conclusions of the research presented in this chapter suggest that such language deals with status 
in relationships. 
However, these insights alone do not fully solve the crux of this passage, which is the 
unusual order by which a command to be ashamed follows positive promises. Further, while this 
chapter raises the issue of status, it does not explain why Israel's status before Yahweh is an 
important part of Yahweh's sanctifying his holy name. It also does not explicate why Ezek 
36:16-32 employs didactic shame discourse after promises of blessing. In order to respond to 
these issues, it will be necessary to employ sociological interpretation again but this time to 
investigate differences in Yahweh's view of shame and the human view. This study will give a 
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broad view of the characteristics of the culture that are tied to shame and will bring them to bear 
on the logic of Ezek 36:16-32. 
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CHAPTER THREE 
YAHWEH AND STATUS IN THE SOCIAL WORLD SURROUNDING EZEK 36:16-32 
The goal of this dissertation is to discover why the command to be ashamed comes after 
positive promises in Ezek 36:16-32. Chapter 1 began this process by highlighting the importance 
of the covenantal relationship between Yahweh and Israel in the text. It went on to argue that 
Yahweh is making a logical argument that leads to the command for the Israelites to be ashamed 
immediately when they read the text. However, it was unclear what this command to be ashamed 
meant. Therefore, chapter 2 continued the study of the logical material in Ezek 36:16-32 by 
engaging in a philological and sociological analysis of the terms for dishonor in the passage. This 
investigation concluded that the shame lexemes in question relate to status, with one entity 
evaluating and ranking another entity. The social analysis then identified the rhetorical functions 
of shame within discourse. To the functions identified by previous studies was added a 
distinctive didactic use, where the acknowledgment of dishonor shows that learning has taken 
place. It is this didactic function that is at work in Ezek 36:31-32. Israel's acknowledgment of 
shame opens the way for reconciliation with Yahweh. But this conclusion does not explain how 
reconciliation between Israel and Yahweh sanctifies Yahweh's great name or why the command 
to be ashamed comes after positive promises. 
Chapter 3 will respond to these issues by describing how Yahweh views and employs 
shame within the social world surrounding Ezek 36:16-32. In this way, it will supply the 
necessary information to complete the analysis of the logical material in the passage. This 
chapter begins with an explanation of how Yahweh's covenant relationship with Israel makes it 
possible for Israel to affect Yahweh's status. It goes on to discuss shame that may be honorable 
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in Yahweh's eyes and to argue that the low-status language in Ezek 36:31-32 deals with such 
honorable shame. The entire sociological study is then organized into two patterns for Yahweh's 
use of shame discourse in his relationship with Israel. Finally, this description of Yahweh's 
views on status is used to clarify the logic of Ezek 36:16-32. 
The Impact of Yahweh's Relationship with Israel on His Status 
In order to understand the status implications of Yahweh's relationship with Israel in Ezek 
36:16-32, it is important to study the larger world in which shame plays a role, including the 
values of the nations. It is also necessary to analyze the relationship between status and the 
covenant to see how the covenant expresses Yahweh's values and how honor and shame are tied 
to the covenant.' Although the covenants that Yahweh made with Noah, Abraham, Moses, and 
David are all in view in this study, it is the covenant at Sinai that will get the most attention. This 
covenant stresses reciprocity and Yahweh's statutes for Israel. Therefore, it can be violated by 
Israel. Such a violation has substantial implications for the status of Yahweh and Israel, and 
these implications must be addressed. The analysis in this chapter will consider the entire HB, 
with the assumption that the entire HB is relevant for understanding Yahweh's view of status and 
his covenant relationship with Israel. This study will argue that the Israelites blame Yahweh for 
the fall of Jerusalem because they are following the values of the nations. The conclusions of this 
analysis will ultimately be brought to bear on the covenant language of Ezek 36:16-32. 
' The term covenant is used in a general sense to refer to Yahweh's formal relationship with Israel. The 
covenant formula, "You will be my people, and I will be your God," is found in Ezek 36:28. This formula is closely 
linked to the covenant at Sinai and is normally taken to refer to the general covenantal relationship between Yahweh 
and Israel. See Martens. God's Design, 217. 
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Yahweh's Values and the Values of the Nations 
Chapter 2 focused upon features of shame discourse where Yahweh's view and the view of 
the nations are similar. It is now necessary to analyze Yahweh's relationship with shame and 
honor when he disagrees with some of the fundamental assumptions of the nations. This section 
will demonstrate that Yahweh's use of shame discourse reflects his values and focuses on his 
own high status as he relates to human beings. The study of didactic shame in chapter 2 
highlighted Yahweh's concern with behavior and his desire that his people trust in him and walk 
in his statutes. Chapter 3 will now broaden that conclusion to argue that Yahweh assigns low 
status to people based on their failure to trust in him and to obey to his commands. However, 
Yahweh's view stands in stark contrast to the human view, which is concerned with the honor of 
the individual or group and sees Yahweh or other gods as a means to an end. Rather than 
focusing on behavior, the nations hold to the human view and, therefore, tend to assign low 
status to people based on general failure and the inability to answer challenges. 
As discussed previously, Chance and Domeris are critical of using modern sociological 
studies as keys to understanding the HB. However, Chance suggests a way of approaching the 
broad role of shame in society when he argues for an understanding of shame that takes 
international relations into account and recognizes groups within society that may disagree over 
what should result in shame.' Also, as Domeris points out, the HB describes a culture in which 
Yahweh must be recognized as playing an important role in deciding what causes shame and 
honor. He argues that Yahweh must not be marginalized, and he calls for an approach to the HB 
that organizes the study of status around Yahweh.' 
2 Chance, "Anthropology," 143-48. 
3 Domeris. "Shame and Honour in Proverbs," 86-95. 
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Stiebert and Pedersen further describe the manner in which the status-oriented texts of the 
HB revolve around Yahweh. Stiebert's study of Isaiah is helpful for the present analysis of 
Ezekiel because both Isaiah and Ezekiel use a substantial amount of shame language, as they 
present Israel's violation of the Sinaitic covenant as the cause of the fall of Jerusalem. Stiebert 
considers Yahweh's interaction with humans and argues that Isaiah holds a view of honor and 
shame that sees Yahweh as central. She asserts that Isaiah's view of status is counter-cultural 
when compared to the views of the nations. According to Stiebert, honor normally applies to 
Yahweh and is contrasted with human shame in Isaiah. Yahweh possesses and bestows honor. 
Stiebert argues that the status and wealth associated with human honor are portrayed as 
negative in the book of Isaiah. However, the texts she employs are limited to places where 
Yahweh judges pride.' For example, both Isa 22:15-19 and Isa 23:9 speak of Yahweh's plan to 
shame those who receive human honor but who are arrogant. She concludes, "It might, therefore, 
be said that if the texts of Isaiah were produced in honour/shame societies they promulgate a 
counter-cultural set of values where honour is no longer the social ideal."' Although Stiebert 
ultimately rejects honor and shame as a way of organizing societies, she does perceive the 
counter-cultural nature of Isaiah's presentation. However, she does not recognize that it is 
Yahweh's view of honor as opposed to the view of the nations that Isaiah presents as the social 
ideal. Pedersen echoes Stiebert's comments when he speaks of the perversion of honor that takes 
place when humans do not follow Yahweh's views on status.' 
Taken with the concerns of Chance and Domeris, the insights of Stiebert and Pedersen 
support the conclusion that the divine definition of honor and shame is different from the human 
4 Stiebert, Construction, 23, 84. 87-89. 
5 Stiebert, Construction, 95. 
6 Pedersen. Israel, 215-16. 
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one. This conclusion will now be tested against the biblical data by means of an analysis of the 
concept of status in the social world surrounding Ezek 36:16-32. 
Power and Wealth in the Eyes of the Nations. Among the possible causes of shame listed 
in chapter 2, namely, failure, unanswered challenges, and behavior, the human view of status 
appears to focus upon failure and unanswered challenges. Both of these causes of dishonor 
reflect a lack of power and wealth. With this in mind, it is not surprising that human beings tend 
to attribute honor to those people who have substantial wealth and power. For example, Ezek 
27:25 links commerce with being filled and greatly honored (liiP 4-pr1 lenr711).7 In Isa 
23:8, Tyre is referred to as "the one who bestows crowns, whose merchants (are) princes, whose 
tradesmen are honored of the earth." (n1 -,13;; 7,wp o,ltp rinrib 11,pprD7). 
Tyre's power is highlighted by the reference to bestowing crowns, while Tyre's wealth is 
underlined by the reference to commerce. Jehoash recognizes that military success has given 
honor to Amaziah in 2 Kgs 14:10. He says, "You have surely smitten Edom. Your heart has 
lifted you up. Be honored." ("PFI 1-1;? Its01 ointrn($ rp77). According to these 
verses, human honor is based on power and wealth. 
Yahweh's View of Power and Wealth. Yahweh's view associates power and wealth with 
status, but it highlights his own power and wealth. In fact, the HB presents Yahweh as 
possessing all wealth and power. For example, Deut 10:14 describes Yahweh's wealth with the 
statement that heaven, the earth, and everything in the earth belong to him. The HB deals with 
Yahweh's absolute power in Psa 33:16-20. The text states that the resources that humans 
normally think of as providing power do not save. On the contrary, it is Yahweh who saves and 
delivers from death. Isaiah 43:13 goes on to say that there is no deliverer from the hand of 
7 See also Gen 31:1. 
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Yahweh and that no one can reverse what he does. It is, therefore, not surprising when Psa 113:4 
declares that "Yahweh is high over all the nations; his honor over the heavens ( 
im!rz.ttp 777). The next verse asks the question, "Who is like Yahweh, our God?" 
(117117 nrrm Psa 113:5). The implied answer is, "No one." This psalm goes on to 
highlight Yahweh's ability to raise up the poor so that they sit with princes (Psa 113:7-8). Psalm 
108:6-7 urges Yahweh to assert his honor and high position in order that his beloved ones may 
be saved ( 177 11417rr 11)&7). This passage is imploring Yahweh to show his honor by 
demonstrating his power. 
Although Yahweh's status is challenged and may be considered low because of different 
understandings of status, none of the 391 appearances of shame lexemes in the HB concludes 
that Yahweh is lower than any human or god. According to the HB, Yahweh maintains the 
highest possible status (Psa 148:13). Furthermore, he is often presented as the one who causes 
low status, overcomes low status, or protects from low status. For example, Yahweh shames the 
one who pursues his follower in Psa 57:3. Even when Yahweh's own honor is under 
consideration, he is seen as the one who is able to raise his status in the eyes of the nations (Psa 
74:10-11). 
According to the HB, Yahweh is the only source of the power and wealth that humans 
seek, and he gives these resources as he pleases. He gives wealth and honor to his follower, 
Jehoshaphat, in 2 Chr 17:5. According to 2 Chr 32:27, Hezekiah also had wealth and honor. 
David wisely recognizes Yahweh as the source of wealth, power, and honor in 1 Chr 29:12. He 
says, "Both wealth and honor (come) from before you. And you are ruling over all. In your hand 
(is) power, and strength. (It is) in your hand also to make great and to give strength to all." 
(17tt7 $13? 77;1 17;1 $tz $vin raw 11.0p nizFn nt0.771). 
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The evidence above affirms Domeris' assertion that Yahweh plays a dominant role in deciding 
the status of human beings.' 
How Yahweh Evaluates the Status of People. While Yahweh recognizes the role of 
wealth and power in proving his own supreme status and in establishing status between people, 
he does not evaluate people based upon these resources. That is, Yahweh recognizes that humans 
evaluate each other, and that they evaluate him, based on power and wealth. However, Yahweh 
uses different criteria to evaluate people. That Yahweh recognizes the human view of honor is 
demonstrated by his willingness to give his followers the wealth and power that will result in 
honor in human terms. But he does not attribute high status to human beings because of power 
and wealth' nor does he punish or think less of people for being poor or weak. For example, 
Yahweh recognizes Pharaoh's greatness (Ezek 31:1-2), but he does not honor Pharaoh. On the 
contrary, Yahweh brings Pharaoh down (Ezek 31:18). In a similar manner, Yahweh does not 
treat his people as having low status in their relationship with him because they are weak. In fact, 
he takes their shame away (Zeph 3:19). 
Rather than focusing on power and wealth, Yahweh gives people high status when they 
have a justified relationship with him. This takes place when the problems that led to didactic 
shame are reversed. Yahweh punished Israel because the Israelites were prideful and, therefore, 
refused to trust Yahweh or to obey him. By means of didactic shame, Yahweh's people 
recognize their low status in comparison to him, show their trust in him, and demonstrate their 
desire to walk in his statutes. Such a relationship with Yahweh leads him to hold people in high 
esteem (Prov 22:4; Psa 1:1-3; Psa 31:24).' A person cannot have high status in Yahweh's view 
8 Domeris. "Shame and Honour in Proverbs," 86-95. 
9 See Pedersen, Israel, 214-19. 
I° See also Domeris, "Shame and Honour in Proverbs," 94-5. 
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without having a positive relationship with Yahweh. Yahweh specifically discourages anyone 
from boasting in his own wisdom, strength, or wealth in Jer 9:22. In the next verse, however, 
Yahweh presses even the wise, strong, or wealthy man to boast that he "understands and knows 
me, that I am Yahweh who practices steadfast love, justice, and righteousness on the earth, for I 
delight in these (things)" ( nk.q rtp-7*1 topwp -177.1 to) ;717 ,a; 3.761:1 13Vri 
T4017 711 " N•P, Jer. 9:23). 
Proverbs 3:5-8 also specifically discourages followers of Yahweh from leaning on their 
own understanding or being wise in their own eyes. Rather it commands them to trust Yahweh. 
Yahweh honors the one who honors him (1 Sam 2:30). Psalm 91:15 says, "He will call on me 
and I will answer him. I (will be) with him in distress. I will rescue him, and I will honor him" 
(ITTP;ISI 171 17 711p 4PhrirDP ,mp7). Calling on Yahweh implies trust. So, 
Yahweh honors the one who trusts in him. According to Isa 49:5, Yahweh honors his faithful 
Servant Israel. Prov 14:31 says, "(The) one who oppresses the poor challenges his maker, but the 
one who shows favor to the needy honors him" (1i'pk; 1;11 411991 11 7v g11171 17-170)."As 
Yahweh assigns status, he looks for behavior that serves as evidence of trust in him. 
In fact, because trust is of such great significance to Yahweh, he focuses on producing and 
developing trust in his relationships with people. In order to make trust possible, Yahweh creates 
situations where his followers are not certain of his intervention. For example, Yahweh creates 
such opportunities in the narrative of the patriarchs. The HB presents trust as the desired 
outcome of these situations. Genesis 12:1-20 shows opportunities to trust that result in success in 
one case and failure in another. When Yahweh tells Abram to leave the house of his father and to 
go to the land that Yahweh will show him, Abram demonstrates trust by doing what Yahweh told 
I Collins NIDOTTE 2:579. 
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him to do without proof that the promises will be fulfilled.' On the other hand, when Abram 
feels threatened by Pharaoh's power later in the chapter, he resorts to deception rather than 
trusting in Yahweh. Still, Yahweh chooses to intervene. Yahweh also works in a hidden fashion 
when he promises Abram an heir but does not immediately give the heir (Gen 15:3). Genesis 
15:6 states that Abram believed Yahweh. Yahweh "reckoned it to him as righteousness" 
(7171* 117 7:9017151), showing the importance that Yahweh places on believing him. This trust is 
associated with status specifically in Gen 12:1-2, where Yahweh calls for trust by telling Abram 
to leave his home and extended family and promises to bless Abram and to make his name great. 
This is a reference to the good reputation that Abram will have as other people hold him in high 
esteem.' 
This same approach appears in Yahweh's relationship with the Israelites, with the goal of 
leading the Israelites to trust Yahweh under all circumstances. For example, Deuteronomy 8:15-
18 says that the goal of Israel's uncertain time in the desert was to humble and to test Israel with 
the ultimate plan of doing them good in the end. The text goes on to express the possibility that 
Israel will conclude that their own power has brought about their wealth. The passage corrects 
this misunderstanding by saying that it is Yahweh who is giving them power to make wealth. 
Psalm 42 expresses the attitude that a follower of Yahweh should have when Yahweh does not 
manifest his honor. In Ps 42:4 people are asking, "Where is your God?" because Yahweh has not 
manifested his power and wealth:4 In Ps 42:6 the appropriate response is given. The follower of 
Yahweh is expected to wait on him and to express confidence in his salvation. 
12 When Yahweh commands Abraham to sacrifice Isaac in Gen 22:1-19, he creates another opportunity for 
Abraham to trust him. 
13 The reference to one's name reflects Yahweh's own concern for his name or reputation in Ezek 36:16-32. 
See BDB. 2 b for the meaning "reputation" for the Hebrew DV. 
14  The same question is quoted in Joel 2:17 as part of the plea for Yahweh's intervention. The Israelites live in 
the hope that Yahweh will take away their reproach (Isa 25:8). 
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Yahweh does not consistently manifest his wealth and power in an unmistakable manner 
because he wants to create these types of situations. This means that Yahweh does not always 
immediately protect the status or raise the status of his followers in relation to others. Still, 
Yahweh expects Israel to trust in him and hope in him. Yahweh has the same basic expectations 
for individual faithful followers among the Israelites when they suffer low status at the hands of 
unfaithful Israelites. There are thirteen appearances of shame lexemes in which the passage 
describes someone who trusts in Yahweh in the midst of low status or expresses confidence that 
those who trust in Yahweh will be saved from low status.' Yahweh may also postpone judgment 
out of mercy and act according to his own timing. His involvement in human status is not simple. 
A person cannot necessarily be identified as having high status in Yahweh's eyes based only on 
that person's present status among other people. 
On the other hand, low status in Yahweh's eyes is caused by a failure to trust him, to 
recognize his supreme status, and to walk in his statutes, as demonstrated in chapter 2 with the 
use of didactic shame. The clearest indicator of a failure to trust in Yahweh is idolatry. The HB 
makes a clear association between idolatry and shame (Psa 97:7; Isa 42:17). Human beings may 
also violate the social order and refuse to recognize Yahweh's supreme status by pridefully 
trying to take the highest place or by trying to put anything other than Yahweh at the highest 
place (Ezek 31:10). Problems in the relationship with Yahweh come as well when people reject 
his statutes and engage in behavior toward others that goes against them (Ezek 5:7). 
When prideful people challenge Yahweh by thinking too much of themselves and putting 
their confidence in their own resources or in some false god, Yahweh punishes them. In Isa 23:9, 
Yahweh announces his plan to "defile the pride" of Tyre (1it'q $171-117). He goes on to say that he 
IS Isa 49:23; Psa 22:6; Psa 22:7 (see v. 9); Psa 25:2; Psa 25:3; Psa 25:20; Psa 34:6; Psa 69:7 (2); Psa 119:31; 
Psa 119:42; Psa 119:116; Lam 3:30 (see vv. 25, 29, 31-32). 
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will "make light the honored ones of the earth" (r1r,-1.=;itp.,p L7p771?).16 When those who 
have honor according to the human view challenge Yahweh by their pride, Yahweh lowers their 
status." 
In the relationship between Yahweh and Israel, Yahweh reacts to Israel's stubborn sin and 
unbelief by punishing the Israelites and thus lowering their status before the nations. Ezra 9:7 
illustrates this fact by establishing sin against Yahweh as the explicit cause of Yahweh's 
punishment. This punishment results in hierarchical shame, where Israel has low status before 
the nations. 
Human Efforts to Obtain Power and Wealth. The HB presents Yahweh as the only 
source of honor, but the human view fails to recognize Yahweh's key role in granting high 
status. Instead of trusting in Yahweh as he wishes, human beings pursue wealth and power by 
other means because they associate these resources with safety. People may seek to increase 
wealth and power by joining themselves to gods or other people. These allegiances are pragmatic 
and are based on their ability to increase wealth and power and thus status and safety (Isa 36:6; 
44:17). The psalmist corrects this view when he says, "a warrior is not delivered by great 
strength" (r_it-ml *-1.6 Psa 33:16). According to the human view, however, people 
who have high status because of power and wealth must then be able to protect themselves. 
As humans pursue wealth and power from sources other than Yahweh, they may seek help 
from gods, but these gods are seen as being different from Yahweh. According to the HB, 
Yahweh is the only God who is jealous and who insists that his people serve him alone (Exod 
20:3; Deut 4:24). Other gods are often described in the plural (Deut 4:28; Deut 6:14; Isa 42:17), 
16 Stiebert, Cons/ruction, 23, 84, 87-89, notes that the HB often portrays human wealth and status as negative. 
17 Seebass, TROT 2:52-55, also stresses the role of pride, false trust in other nations, and false self-
confidence in turning Israel away from Yahweh so that Yahweh does not help Israel but allows their status to be 
lowered. 
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without any indication that people believe that these gods are upset by being one among many. 
The book of Ezekiel refers to them as idols rather than gods, but they are still described in the 
plural (Ezek 8:10). And it does not appear that people are concerned about offending one of the 
gods by worshipping others (Ezek 8:10-16). 
The assertion that gods other than Yahweh were thought to accept polytheism receives 
substantial support from those who study ANE documents. According to Walton, ANE gods are 
not jealous of other gods as long as their needs are being met.' The perceived lack of jealousy 
among ANE gods may be illustrated by the beginning of the first prayer of the Plague Prayers of 
Mudili II: "0 [all of] you [male deities], all female deities, [all] male deities [of the oath]...0 
gods, my lords."' Murgili II's willingness to address all of these gods at one time implies that he 
does not believe that such appeals will create jealousy. That is to say that he does not seem to 
think that one of these gods will be angry with him for appealing to the others. 
The HB also presents Yahweh as having high standards for the behavior of his people, 
while it seems that other gods do not stress ethical behavior from their followers. According to 
Deut 4:6-8, people from other nations will be impressed by the righteous statutes that Yahweh 
has given to Israel. This implies that Yahweh's statutes are better than those of the nations. But 
the Israelites are not cherishing Yahweh's statutes in the book of Ezekiel. Rather than walking in 
Yahweh's statutes, the Israelites are following the ordinances of the nations around them (Ezek 
11:12). Although the text does not elaborate on the differences between Yahweh's statutes and 
the ordinances of the nations, Ezek 23:37 states that the Israelites offered their children as food 
18 Walton. Ancient, 112, 136-37. 143. 161. 
19 "Plague Prayers of Mur§ili II," translated by Gary Beckman (COS 1.60: 156). 
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for their idols. This practice is linked to the behavior of the nations in 2 Kgs 16:3. According to 
the book of Ezekiel, the Israelites have not walked in Yahweh's statutes (Ezek 11:12). 
The accusation that ANE gods showed little concern for the lifestyle or ethics of their 
followers is reinforced to some degree by Walton.' He argues that although many ANE gods 
were thought of as playing a role in justice, it was difficult to know everything that might cause a 
god to punish a person.' The ANE gods were often viewed as unpredictable. With this in mind, 
Bottero notes also that people often received the punishment first and then tried to discover what 
they had done to offend the god." This situation led the followers to be concerned about pleasing 
the god in a particular set of circumstances rather than focusing on general ethical behavior. The 
resulting uncertainty is expressed in the Sumerian poem, A Man and His God. The pious sufferer 
says, "My god, ...after you will have let my eyes recognize my sins, I shall recount at the city (?) 
gate.' The translator, Jacob Klein, concludes that the man who is uttering this prayer is unaware 
of his sin." The suppliant is ready to confess his offense, but he does not know what it is.' 
Bottero states that the exorcistic liturgy called Shurpu also demonstrates uncertainty. He says 
that, "in order to cover everything that might have been omitted, the catalogue ended with the 
generalizing rubric 'or any other sin, whatever it may be."'" 
20 Walton, Ancient, 112, 136-37, 143, 161. 
21 Walton, Ancient, 106-9. 
22 Jean Bottero, "How Sin Was Born," in Everyday Life in Ancient Mesopotamia (ed. Jean Bottero; trans. 
Antonia Nevill; Baltimore: The Johns Hopkins University Press, 2001), 251-53. 
23 "Man and His God," translated by Jacob Klein (COS 1.179: 574). 
24 "Man and His God," translated by Jacob Klein (COS 1.179: 573). 
25 Bottero, -Sin," 255. recognizes the followers of Yahweh as distinctive from the followers of other ANE gods 
because they are personally committed to serving only Yahweh as God and because they engage in the specific 
ethical behavior he commands. 
26 Bottero, "Sin," 252. 
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Misunderstandings Caused by Different Views of Status. The differences between the 
divine view of status and the human view make misunderstandings inevitable. Humans tend to 
think that it is good to have relationships with multiple gods in order to have many resources for 
achieving wealth and power. The Israelites appear to be developing such relationships as they 
engage in idolatry in Ezek 8:5-17. Although these efforts to seek help from gods other than 
Yahweh would likely seem logical to the surrounding nations, Yahweh condemns such an 
approach to seeking help in raising their status. He does this because he has established an 
exclusive relationship with Israel and expects the Israelites to trust in him alone. 
The disagreement between the divine view and the human view of honor may also lead 
people to hold Yahweh in low esteem. In cases where Yahweh does not manifest his power and 
wealth quickly, people may conclude that he does not deserve honor and may look to other 
sources for power and wealth. For example, the nations conclude that Yahweh is weak because 
his people left his land (Ezek 36:20). The Israelites also seem to conclude that Yahweh is weak 
or indifferent. For example, the comment that Yahweh abandoned the land (Ezek 8:12) is used 
by some Israelites as justification for idolatry. In short, when people judge Yahweh by the 
human worldview, they are likely to find him wanting. The following table seeks to summarize 
some of the major ways in which Yahweh's view stands in distinction and conflict with the 
human view. These differences revolve around Yahweh's desire that people trust in him and 
walk in his statutes. 
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Table 1. Competing Shame 
Yahweh's View Human-Focused View 
Weakness is Shameful Before People (Ezek 
5:15)" 
Weakness is Shameful Before People (Ezek 
34:29)" 
Trusting True God When He is not Visibly 
Active is Honorable (Psa 91:15)29 
Trusting Inactive God is Shameful (Psa 42:4; 
74:10-11) 
Failing to Walk in Yahweh's Statutes is 
Shameful (Ezek 11:12; 36:32) 
Power is More Important than Yahweh's 
Statutes (Ezek 31:10-11)" 
Power is Honorable Before People (Psa 33:16— 
20; Psa 113:4)3' 
Power is Honorable Before People (2 Kgs 
14:10) 
Summary. In summary, the HB presents a situation where Yahweh's view of status is 
different from the view of any humans who are not trusting in him and walking in his statutes. In 
Yahweh's view, he has all honor and bestows power and wealth upon human beings as he sees 
fit. He does not attribute honor to people based on their power and wealth, however, but rather 
focuses on their relationship with him. Those who recognize their low status before Yahweh, 
trust in him, and walk in his statutes have high status before Yahweh. On the other hand, 
Yahweh attributes low status to those who are prideful and refuse to trust in him and walk in his 
27  Yahweh recognizes that weakness causes shame before people. Therefore, he punishes Israel by allowing the 
Israelites to be defeated and thus showing their shameful weakness to the nations. When the Israelites acknowledge 
their weakness and trust in Yahweh, however. Yahweh treats their trust as honorable. Even though the Israelites are 
still weak in the eyes of the nations, Yahweh holds them in high esteem because they trust him. 
28 This observation does not exclude a positive role for humility. Both the HB and certain ANE writings 
portray humility in a good light. For example, Psa 18:28 notes that Yahweh saves a humble people. "The Instruction 
of Amenemope," translated by Miriam Lichtheim (COS 1.47: 115-22), serves as an ANE example that considers 
humility a positive characteristic. At the time, people tend to think less of human beings and gods who lack wealth 
and power (Ezek 36:20: Isa 36:18-20). 
29 There is substantial overlap between Yahweh's view and the view of the nations in regard to the role of 
weakness and power in human status. However, Yahweh's criteria for evaluating people stands in stark contrast to 
those of the nations when he attributes high status to people who trust in him and walk in his statutes. 
30  The cedar that was Assyria became proud because of its greatness. Assyria was more concerned with power 
and honor than with Yahweh. That Assyria did not follow Yahweh's statutes is expressed by the fact that it will be 
dealt with according to its injustice (Ezek 31:11). 
31 Yahweh appears to accept the human habit of attributing high status to those people who have power. He 
also seems to be willing to show his power at times to prove that he deserves honor. However. Yahweh intends to 
show the nations that he possesses all power and distributes power as he wishes. He also wants to teach the nations 
that it is honorable to trust in him and to walk in his statutes. 
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ways. In the case of Israel, the sin of the Israelites leads Yahweh to punish them and thus to 
lower their status before the nations. 
According to the human view of status, power and wealth result in honor for people. Those 
who hold this view see gods as a way of achieving and maintaining power and wealth and 
evaluate gods based upon their perceived success in these areas. An awareness of these different 
understandings of status will bring needed clarity to Ezek 36:16-32 and will explain why 
Yahweh, Israel, and the nations relate to each other the way that they do in this passage. 
Specifically, the contrast between Yahweh's view of status and the human view explicates the 
decision of the nations to hold Yahweh in low esteem when his people leave his land. The 
Israelites are of course Yahweh's people because of the covenant between them. This leads to a 
consideration of the role of the covenant in assigning status. 
The Status Implications of the Covenant 
It is now possible to investigate the role of Yahweh's view of status and that of the nations 
in light of Israel's covenant relationship with Yahweh. Yahweh describes this formal relationship 
in his covenants with Noah, Abraham, Moses, and David." However, the Mosaic covenant will 
receive the most attention in the following study because of its implications for status. The 
Mosaic covenant includes a description of what Yahweh expects of Israel as his covenant 
partner. Because this covenant expects something from Israel it can be and is violated by Israel. 
It is this violation of the Sinaitic covenant that is most germane to the present discussion. The 
32 For more information concerning Yahweh's covenant relationship with Israel see Delbert R. Hillers, 
Covenant: The History of a Biblical Idea (Baltimore: The Johns Hopkins University Press, 1982). Most important 
for the present study is Hillers' distinction between covenants that do not include obligations for Israel and the 
covenant that does. Hillers asserts that Yahweh's covenants with Noah, Abraham, and David are all based on 
promises from God, without any obligations for the Israelites. On the other hand, Hillers argues that the Mosaic 
Covenant does include obligations for the Israelites and is closely related to Hittite suzerainty treaties. 
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analysis in this section will use passages from the HB to investigate how the covenant affects the 
status of both Yahweh and Israel. It will consider shame and honor within the covenant 
relationship and with those outside of the covenant. 
Yahweh uses the Sinaitic covenant to define his relationship with Israel, as he presents 
himself as Israel's father (Deut 32:6). The foundation of the covenant is Yahweh's grace and 
faithfulness. Yahweh forms a people for himself, distinct from the nations, and saves them. At 
the same time, the Sinaitic covenant does include obligations for the Israelites. Yahweh explains 
what he expects from Israel and also what Israel may expect from him in Deut 4:1-31 and Deut 
29:1-31:29. Yahweh specifically mentions his requirement that Israel avoid idolatry (Deut 4:16-
19) and that Israel behave according to his statutes (Deut 4:1). In Deut 30:16, Moses stresses the 
importance of walking in Yahweh's ways (1'»311;171?) so that Israel may live.' In this way, 
the covenant formally obligates Israel to live according to the divine view of honor and shame by 
insisting that Israel trust Yahweh and walk in his statutes.' 
Deuteronomy 26:19 describes Israel's status when the covenant relationship is going well. 
In this verse, Yahweh announces his initial plan to make Israel, "high over all the nations which 
he made" 0-Vp —01 07irrt7; 1i47IJ). He also mentions the renown he plans to give to 
Israel (Oen.' In an ideal situation, Yahweh increases the status of Israel before the nations and 
thus increases his own status as the nations see him. For example, Gen 22:17-18 highlights the 
military might that Yahweh will give to Abraham by saying that Abraham's seed will possess the 
33 See also Deut 26:18. 
34 That Yahweh requires Israel to obey him does not mean that the Israelites save themselves by doing this or 
that the Israelites are able to annul the covenant relationship with Yahweh by their disobedience. 
35 C. F. Keil and F. Delitzsch. The Pentateuch (vol. I of Commentary on the Old Testament; 10 vols.; Peabody, 
Mass.: Hendrickson, 2001). 958, conclude that Deut 26:19 means that Yahweh will make Israel, "an object of praise. 
and renown. and glorification of God...among all nations." They will have renown among the nations because the 
nations will think highly of them. 
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gate of his enemies. Deuteronomy 4:6-8 develops this thought, as Yahweh describes Israel's 
future greatness. According to Deut 4:6, the peoples will say that Israel is a great nation. 
Deuteronomy 4:7-8 implies that there is no greater nation. As the passage explains Israel's 
greatness, verse 7 stresses Yahweh's nearness when the Israelites call upon him. This means that 
Yahweh will be present to help Israel when they need his help. In v. 6, however, the Israelites are 
exhorted to keep Yahweh's statutes. Yahweh's statutes lead the nations to the conclusion that 
Israel is wise. With these verses, Yahweh demonstrates his desire for the nations to recognize his 
power and wealth but also his intimate relationship with Israel and his righteous ordinances. If 
the covenant is functioning as planned, the Israelites are trusting Yahweh and walking in his 
statutes. 
Under these circumstances, Israelite society applies pressure on its members to live 
according to the covenant. For example, as part of the Sinaitic Covenant Yahweh, commands the 
Israelites to honor their parents (Exod 20:12). In Deut 21:18-21, Yahweh instructs all of the 
Israelite men to take part in the stoning of a rebellious son who violates this command." In this 
way, the society pressures its members to walk in Yahweh's statutes by honoring their parents. 
Because of faithfulness to the covenant, the Israelites have high status in their relationship with 
Yahweh while holding Yahweh in the highest esteem. However, when Israel has high status in 
their relationship with Yahweh, Yahweh often gives them high status in the eyes of others (Deut 
4:6; 26:19). This demonstrates that Yahweh is willing for his people to have high status before 
the nations. 
36 The community is also involved in stoning idolaters (Deut 17:2-5). According to Deut 17:2, these idolaters 
are transgressing the covenant. See also Exod 32:25-28, where the Levites represent the faithful portion of Israelite 
society by killing idolaters. 
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As Olyan has argued, however, shame discourse may signify that there is a problem with 
the covenant relationship." Isaiah 65:7 says that Israel has engaged in idolatry, a violation of the 
covenant. Under these circumstances, Yahweh says that Israel, "insulted me on the hills" 
('m--17 11121;1;1-$ 71). In this example of the challenge function of shame discourse, Yahweh 
takes Israel's idolatrous violation of the covenant as a personal insult that lowers his status. He 
announces his resolution to the problem in the previous verse when he says, "I will repay them in 
their bosom" (nir17-1717 nirp'.701.) When Israel disobeys Yahweh by violating the covenant, 
they challenge him. In this way, the Israelites and other nations may conclude that the Israelites 
have lowered Yahweh's status because he has not responded to the challenge. Such a view holds 
Yahweh in low esteem until he vindicates himself by punishing the Israelites.' 
Ultimately, Yahweh does punish Israel. But rather than destroying Israel or abandoning the 
Israelites definitively, he expects reconciliation. When Yahweh made the covenant with Israel, 
he knew that the Israelites would turn to other gods and serve them, as he says in Deut 31:20 
(0119P1 Ont:It; O'7.11,e7t; tip). In this way, they would break his covenant ( 
.17,1p-m). Yahweh said that if the Israelites engaged in idolatry, they would perish. They 
would not prolong their days on the land (rItnr-1717 D'O:' 1;'1 1-117, Deut 30:18). In Deut 
4:27, Moses says that Yahweh will scatter Israel among the peoples ( OFI(; 7117I? rpm 
Inpl);) if they violate the covenant. But Yahweh will restore them and gather them from the 
37 Olyan. "Honor," 217-18. See also Stiebert. Construction, 90,108. 
38  The same situation occurs in strictly human covenants. When one party of a human covenant breaks the 
covenant, the other party must act to protect his honor. This is illustrated by 2 Kgs 17:3-6, where Shalmaneser 
punishes Hoshea's conspiracy. Hoshea's communication with Egypt and his failure to pay tribute violate the 
relationship. Such betrayal threatens Shalmaneser with low status. but he defends his honor with a show of force that 
shames the people. sends them into exile, and effectively destroys the Northern Kingdom. See Hobbs, "Reflections," 
501-3. Hoshea's disobedience threatens Shalmaneser with low status until Shalmaneser vindicates himself by 
punishing Israel. See also 2 Sam 10:3-14 where shaming emissaries is an act of war. This action shames David until 
he fights back. Although this passage does not employ primary shame lexemes, it does serve as an example of how a 
challenge functions socially. 
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peoples (onp,p7-* Tpwl, Deut 30:3). He will have compassion on them because of his 
faithfulness. When Yahweh corrects Israel, this punishment brings shame to the Israelites. 
Jeremiah 9:18 illustrates this fact, as it says that the Israelites are shamed because they left the 
land. Jeremiah 44:8 states that Israelite idolaters will become a reproach among all the nations of 
the earth. (nr 474 717171). In these verses, Yahweh reacts to a violation of the 
covenant and the resulting threat to his honor by shaming the Israelites. 
As Yahweh defends his honor against Israel, however, he must consider the issue raised by 
Moses in Num 14:12-16. When Yahweh wants to destroy Israel in v. 12, Moses draws attention 
to Yahweh's reputation before the nations. He says that if Yahweh destroys Israel, "The 
Egyptians will hear, for you brought this people up with your power from their" midst" ( 
imipp ;vim roprint:; mt; 11'17y, l-' nrwp, v. 13). Moses is highlighting the positive 
effect that the Exodus had on Yahweh's reputation. But if Yahweh destroys Israel, the Egyptians 
will hear of it and will tell others (rigm rlts7 rirm, v. 14). Moses warns that the 
nations will come to this wrong conclusion: "Because Yahweh was not able to cause this people 
to enter into the land which he swore to them, he slaughtered them in the wilderness" ( 4r*vp 
n;irpm op7V.31 o7L7 1 -s7r$t az7-ri x4;7'? nri7 *t, v. 16). 
Yahweh responds to Moses' argument by saying that he will not destroy Israel (Num 
14:20), but he will punish the rebels. He makes an oath on his honor to stress the importance of 
having a positive reputation in the world: "But indeed, as I live, the honor of Yahweh will fill' 
39 Literally. "his." 
40 
 The context argues persuasively for a qal here. For mr17--r1z as the subject of the verb, see Baruch Levine. 
Numbers 1-20: A New Translation with Introduction and Commentary (AB 4A; ed. William Foxwell Albright and 
David Noel Freedman; New York: Doubleday, 1993), 360, 367. See also Jacob Milgrom, Numbers: The Traditional 
Hebrew Text with the New JPS Translation (The JPS Torah Commentary; Philadelphia: Jewish Publication Society, 
1990), 112. The reference to Yahweh's honor may also be taken as circumstantial, "as the honor of Yahweh fills all 
the earth." However, such a translation still stresses the importance of Yahweh's reputation. 
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all the earth" (111$7,17;111:
.
; 1,41291 4;1S-411 1:1171111, v. 21). He also says that he will 
punish those who have tested him (v. 22) so that those who spurned' him will not see the 
Promised Land (Tr! 1.6 '31.Prrt7;.1, v. 23).42 
These passages demonstrate that the issue of status becomes complicated when Israel 
violates the covenant. If Yahweh does not punish the Israelites when they challenge him, his 
status remains low in relation to Israel and to some extent to the nations. This is so because 
Yahweh has not answered the challenge and because Israel is living in a manner contrary to his 
statutes. When Yahweh punishes Israel, he lowers their status in relation to the nations. But 
lowering Israel's status before the nations also lowers Yahweh's status in the eyes of the nations. 
The nations may believe wrongly that Israel lost power and wealth because Yahweh is weak. For 
example, Psa 74:10-11 expresses frustration that Yahweh does not act but instead allows the 
adversary to reproach and to mistreat his name. 
To conclude this discussion on the status implications of the covenant, both Yahweh and 
Israel are in danger of having low status when the partnership between them is strained. When 
Israel violates the covenant through lack of faith in Yahweh, Yahweh may punish Israel in a way 
that gives them low status before the nations. However, the nations are likely to assign low status 
to Yahweh under these circumstances because he does not meet their expectations of a powerful 
god. With this in mind, it is logical for Yahweh to seek to be reconciled to the Israelites in Ezek 
36:16-32 in order to raise his own status in the eyes of the nations. 
41 Although is not a primary shame lexeme, it obviously describes Israel's disrespect for Yahweh. 
42 See also Exod 32:33-35. 
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The Failed Covenant and Blame 
In her special study of shame in Ezek 16:59-63, Odell argues persuasively that Yahweh 
and Israel blame each other for the failure of their partnership.' She highlights Yahweh's 
statement in Ezek 16:63 that Israel will never again open her mouth and concludes that Israel has 
opened her mouth recently to blame Yahweh for her predicament. This assertion fits well with 
the thought progression of Ezekiel 16. In this chapter, Yahweh appears to be defending himself 
from an accusation. As Odell notes, Yahweh refers to his many gifts to Israel and Israel's 
resulting renown among the nations (Ezek 16:14)." But Israel trusted in "her own beauty, her 
idols, and in her unreliable alliances with Egypt, Assyria, and Babylonia" rather than trusting in 
Yahweh.' The chapter is designed to stress Israel's unfaithfulness to Yahweh and Yahweh's 
faithfulness to Israel. Yahweh is proving that he is not to blame for Israel's painful situation. The 
Israelites are the ones who have been unfaithful and who brought judgment upon themselves. 
Odell's argument receives support from the accusation of the Israelites that Yahweh's 
conduct is not right (Ezek 18:25, 33:17). The Israelites are accusing Yahweh of punishing them 
even though the circumstances do not warrant such punishment. This means that the Israelites 
believe that Yahweh is not being faithful to them and to his covenant with them. They blame 
Yahweh for the failure of the partnership with him. Such accusations seem misplaced since 
Yahweh has made a strong case that Israel has persisted in unbelief and idolatry (Ezek 8:5-17). 
However, Ezek 11:12 may bring added understanding to this situation. In Ezek 11:12, Yahweh 
states that the Israelites are following the ordinances of the nations around them rather than 
43 Odell, -Inversion,-  102-5.111. Also. according to Olyan, "Honor," 217-18, the culture of the ANE is 
concerned to assign blame when one partner is unfaithful to another. The dominant partner will normally try to 
destroy the weaker partner when that partner has been unfaithful. See also, Hobbs. "Reflections." 501-3. 
44 Odell, "Inversion," 105-6,108. 
45 Odell. "Inversion." 108. 
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walking in Yahweh's statutes. The Israelites may be blaming Yahweh because they are judging 
him by the human view of honor and shame. They may be measuring him by comparing him to 
the human expectation of gods and expecting him to provide honor in human terms, as the 
nations do (Ezek 36:20). Meanwhile, Yahweh appears to be judging Israel based on his view of 
shame and honor. Therefore, he argues that the Israelites are to blame because they did not trust 
him or walk in his statutes. They violated the covenant, and he punished them as he had said that 
he would do (Deut 4:27). 
Yahweh's description of Israel's behavior in Ezek 36:16-21 is consistent with the desire to 
place blame on Israel. It also possible that the good news in vv. 22-30 serves to defend Yahweh 
from Israel's accusations of blame and that this concern plays a role in the placement of the good 
news from Yahweh before the command to acknowledge shame. 
Honorable Shame 
The issue of blame between Yahweh and Israel may reflect the counter-cultural nature of 
the divine view of honor and shame. As discussed earlier in this chapter, Stiebert and Pedersen 
argue that Yahweh appears to see human status and wealth in a negative light and to judge 
people who would be considered honorable by other humans. In this sense, the divine view of 
honor and shame is counter-cultural.' However, the Israelites appear to be willing to do what 
Yahweh finds shameful in order to seek honor on their own terms (Ezek 8:5-17) rather than 
seeking honor on Yahweh's terms. 
In the Sinaitic Covenant, Yahweh makes it clear how he wants his people Israel to behave. 
He wants his people to trust in him and thus to reject idolatry (Deut 4:16-19). He also desires 
46 Stiebert, Construction, 90.108. See also Pedersen, Israel, 214-19.224-25,234-37,244. 
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that they walk in his statutes (Deut 4:1).47 Under these circumstances, it is likely that the 
Israelites will have honor in Yahweh's eyes and in the eyes of the nations because of Yahweh's 
blessings (Deut 4:6, 26:19). However, in the book of Ezekiel, the Israelites are willing to shame 
themselves before Yahweh by engaging in idolatry (Ezek 8:5-17) in order to seek help with their 
situation and thus their status before others. The Israelites appear to be willing to do what is 
shameful before Yahweh, as they seek honor in human terms. In contrast, Yahweh demands that 
the Israelites seek honor on his terms. This situation may play a role in explaining the placement 
of the command to be ashamed after good news. 
The phenomenon where an entity is shamed before one observer but honored by another 
might be called honorable shame. This seemingly contradictory term reflects the fact that 
different definitions of honor and shame are at work. What is shameful in the view of some may 
be honorable before others, and vice versa. Under these circumstances, honorable shame refers to 
a situation where it is appropriate to say that an entity is shamed and honored at the same time. 
The didactic function of shame discourse deals with honorable shame in Ezek 36:16-32. In 
instances of honorable shame, people may find themselves evaluated by different sets of peers 
using different standards of evaluation. The conflict between Yahweh's view and the human 
view creates the possibility of honorable shame. 
In order to understand the phenomenon of honorable shame fully, it is necessary to 
consider how it manifests itself in the HB. Honorable shame may create a paradox where an 
entity is honored in one sense but shamed in another sense. It may also be applicable because 
there are different observers who are using contrasting criteria to evaluate the entity. The most 
47 This is not to say that the Israelites save themselves by obedience to the Sinaitic covenant. As R. Reed 
Lessing. Jonah (Concordia Commentary; Saint Louis: Concordia, 2007), 155-57, explains, Yahweh's relationship 
with Israel is one of unconditional grace. Yahweh remains faithful to the covenant even when Israel is not, as will be 
demonstrated. 
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important issue for this dissertation, however, is the fact that Yahweh's view of status creates the 
possibility of shame that leads to a positive result." 
The clash between the human view of status and Yahweh's view results in paradox. For 
example, a king who has low status in Yahweh's eyes because of his pride (Ezek 31:10) may 
have high status in the eyes of the nations because of great wealth and power. For this reason, he 
may ultimately find himself in a state of low status as Yahweh punishes him (Ezek 31:3-11). In 
the book of Ezekiel, the Israelites are more concerned with gaining honor through power and 
wealth according to the human view than they are with gaining honor in Yahweh's eyes through 
trust and good conduct. For example, Israel seeks help from Egypt rather than trusting in 
Yahweh (Ezek 17:15). In such situations, therefore, it is possible for shame before Yahweh to be 
honorable according to the human view. That is, if Israel seeks help from Egypt, and Egypt helps 
Israel to achieve military victory, human beings hold Israel in high esteem. However, regardless 
of Israel's good reputation among the nations, Yahweh still holds the Israelites in low esteem 
because they did not trust in him. 
It is also possible for honorable shame to apply to people because of different observers. In 
this case, the same person or group may be in a state of high status in one relationship and a state 
of low status in another relationship. This can happen because the person is faithful to Yahweh 
and thus has high status in Yahweh's eyes while enduring low status in the eyes of another peer. 
Whenever a person suffers low status because of an appropriate relationship with Yahweh, 
Yahweh sees that shame (low status before people) as honorable (high status before Yahweh). 
Examples from Isaiah and the Psalms illustrate clearly the same phenomenon that is more subtle 
48 The use of the words honorable shame reflects Yahweh's view of honor and shame where an appropriate 
relationship with him is the key to honor even if shame plays a role in that appropriate relationship. The book of 
Ezekiel presents honor as an essential description of Yahweh's being as it refers to the 11M; or honor of Yahweh 
and, therefore, presents an appropriate relationship with Yahweh as being an honorable situation. 
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in Ezekiel. For example, in Isa 50:5-7, Yahweh's Servant does not hide his face from disgraces 
(niri?pn Trinp7 gi7 v. 6) but also declares that he has not been disgraced (4171917;; 
v. 7). While those who abused him would certainly say that he was disgraced, Yahweh would not 
agree because the Servant was obedient to him. This characteristic of shame is reinforced by Psa 
69:8, where the psalmist says that he has borne reproach on account of Yahweh. 
Although this situation is specifically mentioned in connection with shame lexemes only 
nine times,' it is often present in the broader context of the challenge function of shame 
discourse. This function may deal with an innocent victim who has high status in relation to 
Yahweh because of trust in Yahweh but has low status among peers because of an unanswered 
challenge. When Israel acknowledges low status after sinning against Yahweh and being 
punished by him, there is a shift toward this situation. Israel is still in a state of low status before 
the nations, but Yahweh moves to raise Israel's status in the eyes of the nations. For example, 
after Ephraim acknowledges low status, Yahweh raises Ephraim's status among the nations (Jer 
33:9; Zeph 3:13). 
The presence of honorable shame in the HB means that it possible to have a positive result 
of shame as Yahweh views the situation. The highest concern in the typical human view of status 
is maintaining and increasing honor. Therefore, it is impossible for shame (low status) to be truly 
honorable in the human view." Low status is undesirable and may even be dangerous. However, 
Yahweh's concern that his followers trust him and treat others well makes it possible for shame 
(low status) to lead to a positive result. 
49 1 Sam 20:30; Isa 50:6-7 (4); Jer 6:10; Ezek 36:32 (2); Hos 4:7. 
5°  The only time that the human view of status sees shame in a positive light is in the rare cases when shame 
refers to propriety—acting in a way that will not bring about low status. 
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Didactic shame is honorable shame because it lowers the status of the person involved in 
one way while raising it in another way. From the point of view of the Israelites, they stop trying 
to claim higher status than is appropriate and admit that they have low status in relation to 
Yahweh. This action repairs the social order and demonstrates that learning has taken place. As a 
result, Yahweh holds them in higher esteem and often raises their status before the nations. 
When the Israelites violate their relationship with Yahweh, it is honorable before Yahweh to 
acknowledge their low status. 
To summarize, the phenomenon of honorable shame refers to any situation where Yahweh 
sees an entity as shamed or honored, while the human view comes to the opposite conclusion. 
Under these circumstances, Yahweh expects his followers to seek honor before him even if they 
must endure shame before other people. Didactic shame is a variation on honorable shame 
because it requires the Israelites to admit low status in their relationship with Yahweh, but it also 
allows reconciliation with Yahweh, with the result that he holds them in higher esteem.' 
Understood in this positive way, it seems logical that didactic shame would be a part of a 
message of good news. 
Basic Patterns of the Role of Shame Discourse in the Relationship between Yahweh and 
Israel 
The studies of the social use of shame, the rhetorical functions of shame discourse, and the 
social world surrounding shame now make it possible to recognize patterns in the way that 
Yahweh uses shame discourse in his relationship with Israel, his covenant partner. Yahweh's 
view of status and honorable shame play significant roles, as Yahweh reacts to the disobedience 
51 Didactic shame is unique because Yahweh himself considers Israel to be shamed and honored at the same 
time but in two different senses. Didactic shame fits this dissertation's description of honorable shame because 
Yahweh sees the acknowledgment of low status as honorable while the nations see such an admission as shameful. 
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and to the faithfulness of his covenant people. The patterns that Yahweh employs when using 
dishonor language with his people help to explain why the command to be ashamed comes after 
positive promises. 
Laniak has argued for two general socio-literary patterns in the HB and has noted that both 
relate to status. He identifies these patterns as socio-literary because they appear in both the 
social relationship between Yahweh and Israel and in the literature of the HB in much the same 
way that the theme of shame reflects social relationships by means of a literary medium in Ezek 
36:16-32. The first model of the two, what may be called the sin and reconciliation pattern, 
begins with Israel or individuals having the favor of Yahweh and the community. Then sin 
causes Yahweh to abandon Israel or the individuals so that they suffer some loss. In the case of 
Israel, their punishment is exile. After reconciliation with Yahweh, Israel or the individuals 
return to their initial state of favor before Yahweh and others.' This model may be summarized 
in six steps: (1) favor, (2) sin, (3) abandonment, (4) loss, (5) reconciliation, and (6) return to 
favor." 
Specific appearances of shame lexemes play several roles in this pattern, reflecting the 
functions of shame discourse. While the initial state is one where Israel or individuals have high 
status among peers, sin results in low status among peers because Yahweh punishes the sinners. 
The punishment puts the sinners in a state where the hierarchical function of shame discourse is 
at work, as others recognize the low status of the Israelites. For example, Ezra 9:7 establishes sin 
52 Laniak, Shame, 7-8, 16. The sin and reconciliation pattern resembles the way that Yahweh uses law and 
Gospel in his interaction with Israel. However, the sin and reconciliation pattern specifically employs shame 
discourse. 
53 Although Laniak, Shame, 8, does not specifically identify the six steps, his visual representation does include 
five of them. He treats abandonment and loss together. However, it seems appropriate to distinguish between 
abandonment and loss in the present study because Yahweh's honor leaves the temple and thus shows that Yahweh 
has abandoned Israel. All six steps will be used to organize the model in this dissertation. 
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against Yahweh as the explicit cause of Yahweh's punishment which results in low status before 
the nations. Yahweh punishes sinners so that they will learn and seek reconciliation with him. 
The sinners may show that they have learned and seek reconciliation by acknowledging shame 
before Yahweh. This is the didactic function of shame discourse. It is also honorable shame 
because Yahweh raises the status of the Israelites in his eyes when they acknowledge shame 
before him. Although Laniak refers to reconciliation that causes a return to the former state of 
favor, this does not preclude a change in identity on the part of those who have acknowledged 
shame before Yahweh. Although some explanation is necessary, the sin and reconciliation 
pattern is the primary pattern that is at work in Ezekiel when Yahweh allows Jerusalem to fall 
and orders Israel to acknowledge shame. 
Laniak's second pattern often uses the challenge function of shame discourse and may be 
called the challenge pattern. It deals with a victim of mistreatment who is in a good relationship 
with Yahweh and is essentially innocent. It appears that Yahweh has abandoned this victim and 
allowed the mistreatment to take place. However, Yahweh's intervention at a given time 
demonstrates that he has not abandoned the victim, as he reverses the situation and gives the 
victim a new, higher status." When the challenge function of shame discourse is used with this 
model, the mistreatment lowers the victim's status and implies a lowering of Yahweh's status 
because the victim trusts in Yahweh. In reality, however, Yahweh has allowed the victim to be 
mistreated. When Yahweh reverses the situation, he lowers the status of the entity that has 
mistreated his follower. He also raises the status of the person who has trusted in him, thus 
raising his own status in the eyes of the observers. 
54 Laniak. Shame, 8-10. Laniak notes that there are instances in the HB that follow the general patterns without 
following every detail of those patterns. 
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David's life provides an example of the challenge pattern. David was the youngest of eight 
sons and did not come from a wealthy family (1 Sam 18:23). When Goliath mocked the army of 
Israel and lowered Israel's status," David was not a natural choice to overcome the nation's 
shame. His own brother looked down on him (1 Sam 17:28) as did the king (1 Sam 17:33) and 
Goliath (1 Sam 17:42-44). Furthermore, he was not capable of using normal fighting implements 
(1 Sam 17:39). David had low status among the Israelites when the Israelites were relegated to 
low status in comparison to the Philistines. But David put his trust in Yahweh (1 Sam 17:45-47) 
and removed Israel's disgrace (1 Sam 17:26) by killing Goliath (1 Sam 17:50). In this way, 
Yahweh lowered Goliath's status and that of the Philistines while raising David's status and the 
status of the Israelites." 
The HB includes a number of other general and specific examples that illustrate the 
challenge pattern. In the book of Esther, Mordecai's status is lowered only to be raised again. 
Psalm 22:6 uses shame discourse as it compares the psalmist's low status to that of a worm. At 
the same time, the psalmist recognizes that those who put their trust in Yahweh have not been 
put to shame (Psa 22:5). Psalm 22:25 acknowledges that Yahweh has come to the psalmist's aid. 
Other passages speak more clearly about the desire for a reversal. For example, Psa 70:30 asks 
Yahweh to shame those who seek the psalmist's life. Zephaniah 2:8-9 describes the reversal that 
takes place when Yahweh reacts to the taunt of Moab (=sin re-T) by promising that Moab 
will be like Sodom and that Israel will possess Moab. In these cases, shame lexemes are used by 
people who trust in Yahweh as they express their confidence that Yahweh will ultimately protect 
them from shame. 
55 
 The text uses shame lexemes in I Sam 17:10, 25, 26, 36, and 45. 
56 Lan iak, Shame, 10-15. 
134 
The sin and reconciliation pattern and the challenge pattern both serve Yahweh's goal of 
holding to his view of shame and honor and of leading Israel to do the same. As Yahweh asserts 
his view of status, he uses the covenant to clarify Israel's obligations and to press Israel to follow 
his values. Whether Israel is obeying the covenant or breaking the covenant, however, Yahweh 
calls the Israelites to practice honorable shame. The sin and reconciliation pattern demands that 
the Israelites acknowledge shame before Yahweh and thus affirm his values. The challenge 
pattern requires them to trust Yahweh and to cling faithfully to his view even when others count 
them as shamed. 
In summary, the analysis in chapters 2 and 3 comes together to explain Yahweh's two basic 
patterns for dealing with his people, Israel: the sin and reconciliation pattern, and the challenge 
pattern. Both patterns require Israel to maintain Yahweh's values by following the covenant even 
if such action results in shame before others. At the same time, it is the sin and reconciliation 
pattern that applies most clearly to Ezek 36:16-32. In fact, this pattern may play a role in 
explaining why the command to be ashamed comes at the end of the passage. When Ezek 36:22-
30 speaks of Israel's restoration to the initial state of favor before Yahweh, it is describing the 
situation that is normally the last step in the sin and reconciliation pattern. The part that appears 
to be missing is the actual reconciliation with Yahweh—the event that reconciles Israel to 
Yahweh. That reconciliation event finally takes place in Ezek 36:32. 
A Sociological Study of the Logical Material of Ezek 36:16-32 
The status implications of the relationship between Yahweh and Israel, the concept of 
honorable shame, and the sin and reconciliation pattern may now be applied fully to an analysis 
of Ezek 36:16-32. This study will explain why reconciliation with Israel is important for 
Yahweh's status and why the command to be ashamed follows positive promises. 
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Yahweh's values hold the key to understanding Israel's role in Ezek 36:16-32 and the 
order of promised blessings before shame. These values come through in Yahweh's covenant 
relationship with Israel as he employs shame to accomplish his ends. When Israel violates the 
covenant, Yahweh lowers Israel's status among the nations and commands Israel to acknowledge 
shame before him. 
The organization and meaning of Ezek 36:16-32 depend upon shame discourse and follow 
the sin and reconciliation pattern. Yahweh lowers Israel's status among the nations in Ezek 
36:16-19 but goes on to promise to raise their status among the nations in the following verses 
(Ezek 36:24-30). The part that appears to be missing from this pattern, however, is the actual 
reconciliation event. The reconciliation event is shrouded partly because of Yahweh's 
overarching concern for his own status in this passage. In Ezek 36:16-32, Yahweh overcomes 
the profanation of his name while maintaining his unique view of what constitutes high and low 
status and then brings Israel in line with his view. His challenge is to restore Israel in a way that 
shows that he does not condone their previous behavior. Yahweh establishes his right to judge 
the Israelites and demonstrates that they are to blame for the exile. He goes on to prove his 
faithfulness to the covenant. At the end of the passage, Yahweh uses Israel's acknowledgment of 
low status in a positive way in regard to his relationship with them, as they demonstrate that they 
have learned from their punishment. 
As the oracle begins, the Israelites have already blamed Yahweh for punishing them in a 
way that lowers their status. They have said that Yahweh's conduct is not right (¶ Pry gL7 
Ezek 33:17). Israel has thus asserted that Yahweh is wrong to judge them for their 
alliances, idolatry, and failure to walk in his statutes. According to the human understanding of 
status, such activities should not bring about shame. As Yahweh recounts the history of Israel's 
sin and exile in vv. 17-20, there is no indication that Israel accepts fault or admits that they have 
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violated the covenant. In this way, Israel is saying that the exile and the low status that it brought 
are Yahweh's fault. He should have protected Israel from exile. 
Yahweh responds to Israel's accusations by reminding the Israelites of the deeds by which 
they violated the covenant (Ezek 36:17-19). In the sin and reconciliation pattern, Ezek 36:17-18 
describes Israel's sin. Israel has not trusted Yahweh or walked in his statutes. The Israelites have 
not done what the covenant requires of them or what would give them honor in Yahweh's eyes. 
On the contrary, they have sought honor in human terms by their behavior and by their attitude 
toward the land. When Yahweh refers to the land as their ground in Ezek 36:17, it creates a 
separation between Yahweh and the land. This movement away from the land implies that Israel 
is focusing on the land rather than being concerned for their relationship with him.' 
Israel is guilty of gross covenant violation, and even in the human view of status, a king 
will punish a servant who violates the relationship by betraying him. Israel's betrayal challenges 
Yahweh and lowers his status until he shames the Israelites. Yahweh shames the Israelites by 
allowing them to be defeated and thrown into a state of low status. Ironically, Israel's efforts to 
maintain or increase their status on their own terms by getting help from idols and foreign kings 
and by mistreating others led Yahweh to punish them with exile. While this state of dishonor 
likely involved internal feelings related to low status, it is essentially external, hierarchical 
shame. The people of the nations function as a peer group, and they hold Israel in low esteem 
because of the exile. They evaluate Israel based on their lack of power and wealth. 
While Yahweh has followed the stipulations of the covenant by punishing Israel and has 
thus responded to Israel's challenge to his honor, this same act has given Yahweh low status in 
the eyes of the nations. The text specifically links the comment of the nations that the Israelites 
57 See Ezek 33:24. 
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left Yahweh's land with the profanation of his holy name in Ezek 36:20. In this same verse, the 
people from the nations refer to the land as Yahweh's land. Yahweh does not refer to the land as 
his because he is more concerned with his relationship with Israel and with their behavior than he 
is with the land.' However, both the Israelites and the nations are concerned with the land and 
consider it to be Yahweh's land. Yahweh's low status is based on the understanding of the ANE 
culture but is not deserved. The people from the nations appear to be assuming that Yahweh is 
like other ANE gods, so they judge him according to the same criteria that they would use for 
those gods (Ezek 36:20).59 Yahweh has not given his people power and wealth. He has not kept 
his people on his land. Therefore, he must be a weak and insignificant god." See table 2 below. 
58 Yahweh dealt with the land in a positive way and independently of his conversation with Israel in Ezek 
36:1-15. 
" See also Isa 36:18-20. In these verses, the Rabshakeh implies that Yahweh, like other gods in the region. 
will not be able to deliver Judah from the hand of the king of Assyria. He is assuming that Yahweh will not protect 
his people and evaluating Yahweh based on the expected defeat of Judah. 
6(I Walton. Ancient. 106, notes that ANE gods were understood only in terms of what they did. 
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Table 2. Cycle of Conflict between Views of Status 
Yahweh's View The Human-Focused View 
Israel's Violation of the Covenant is Shameful 
(Ezek 36:32) 
Israel Did Not Violate the Covenant Because 
They Met Yahweh's Needs for Formal Honor 
(Ezek 33:17) 
Israel's Violation of the Covenant Challenges 
Yahweh (Ezek 6:3-7; 8:5-17)6' 
Israel is Right to Seek Power and Wealth from 
Sources Other than Yahweh and to Use 
Whatever Means Necessary to Get More 
Power and Wealth (Ezek 8:12) 
Israel Tries to Shame Yahweh by Challenging 
Him (Ezek 6:3-7; 8:5-17) 
Yahweh is Not Able to Provide all of the 
Wealth and Power that Israel Wants (Ezek 
36:20) 
Yahweh Judges the Israelites by Sending them 
into Exile (Ezek 39:23) 
Yahweh is a Weak God Who is Not Able to 
Keep Israel on His Land (Ezek 36:20) 
The Israelites are at Fault for the Exile Because 
They Violated the Covenant (Ezek 39:23) 
Yahweh is at Fault for the Exile Because He 
was too Weak or Cruel to Prevent It (Ezek 
33:17; 39:23) 
The people from the nations do not deal with the unique nuances of the situation. They do 
not consider the possibility that Yahweh wants his people to trust him as the one true God and 
that he is concerned with their behavior. Therefore, they miss the reality that Israel has gone into 
exile because of their unfaithfulness to the covenant, not because of Yahweh's weakness.' 
Furthermore, Yahweh's explanation of the exile does not resolve the misunderstanding 
definitively. Israelites or people from the nations could hear this explanation and conclude that it 
is not true. They could conclude that Yahweh is a weak god who blames his people when he is 
not powerful enough to keep them on his land (Ezek 33:17; 36:20). They could also conclude 
that the explanation is true and that it is proof of Yahweh's power to punish his people by 
61  Isaiah 65:7 uses a shame lexeme to make the specific point that Israel's idolatry challenges Yahweh. In the 
book of Ezekiel. Yahweh reacts to Israel's idolatry by planning to punish the Israelites (Ezek 6:3-7). This is the 
same as his reaction to the challenge of the Israelites in Isa 65:7. 
62 Yahweh knew that this would happen and mentioned it in Ezek 20:8-9, 13-14. and 21-23. Moses uses a 
similar argument in Exod 32:9-12 and Num 14:11-16. 
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sending them into exile when they do follow the covenant (Ezek 39:23).6' Yahweh's explanation 
creates the opportunity for people to trust him or to doubt him (Ezek 36:17-19).' 
Israelites who judge Yahweh from the human view of status are likely to conclude that 
Yahweh is a weak God because giving him formal honor does not consistently result in an 
increase in power and wealth for them (Ezek 36:20). They are likely to ignore his concern with 
behavior (Ezek 18:25). They are also likely to feel justified in seeking help from other gods or 
from other nations because they believe that Yahweh has not given them the help they need 
(Ezek 8:12). And after all of these misunderstandings, they are likely to ignore their violation of 
the covenant altogether and to blame Yahweh for not increasing or protecting their wealth and 
power (Ezek 33:17). 
Ultimately, however, Yahweh refuses to protect his own high status among the nations 
according to their understanding of high status. He does not allow Israel to stay on the land 
without having an appropriate relationship with him. Instead, he punishes Israel by sending the 
Israelites into exile and plans to vindicate his high status on his terms. 
In the second half of the oracle, Yahweh resolves the problem of his status before the 
nations and of his relationship with Israel at the same time. He shows that he is a more faithful 
covenant partner than any human. Under normal circumstances among people, disobedience to a 
covenant would end that covenant (Ezek 17:16).6' However, Yahweh does not follow the human 
way of managing covenants because he is unconditionally faithful to his covenant with Israel. He 
63 That Yahweh spoke through Ezekiel to foretell the fall of Jerusalem and his temple supports Yahweh's 
explanation of these events (Ezek 24:21). 
64 Yahweh has stated in Ezek 2:5 that the Israelites may hear or refuse to hear the message he is sending 
through Ezekiel. 
65 
 An example from a strictly human covenant appears in 2 Kgs 17:3-6. In this verse. Shalmaneser treats his 
covenant with Israel as broken because of Hoshea's conspiracy. Shalmaneser goes on to punish this conspiracy by 
effectively destroying the Northern Kingdom. 
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does not abandon the covenant or destroy Israel. Instead, Yahweh uses didactic shame discourse 
as he disciplines Israel as a father disciplines a child to bring Israel to a proper attitude of respect 
and a willingness to learn. He is unwilling to destroy his child. Therefore, Yahweh makes use of 
the situation in a way that fits his purposes. 
Yahweh begins to overcome his low status by demonstrating his power and wealth in a 
way that meets the requirements for honor in the human view of status. In Ezek 36:23-24, 
Yahweh shows his power by bringing his people back from exile. He also proves his wealth by 
providing Israel with ample produce (Ezek 36:29-30). Under these circumstances, neither 
Yahweh nor Israel will have low status before the nations. Yahweh mentions the nations at the 
same time that he mentions power (Ezek 36:24) and wealth (Ezek 36:30) because he recognizes 
that the nations measure ANE gods by their ability to provide power and wealth. 
However, Yahweh will do more to overcome his low status because he insists on repairing 
his relationship with Israel and making sure that the nations know him and his view of honor and 
shame. Yahweh will act so that the Israelites walk in his statutes and trust in him. Yahweh will 
give Israel a new heart and his Spirit and will thus cause the Israelites to walk in his statutes and 
to do his ordinances (Ezek 36:26-27).66 
Yahweh says in v. 28, "You will be my people, and 167 will be your God." This phrase is a 
standard way of referring to the covenant at Sinai' and is often understood as a basic summary 
of the covenant relationship.' That this is a formula is also highlighted by the pronoun I. Ezekiel 
66 Vieweger, "Die Arbeit." 26, relates this verse in Ezekiel to Jer 31:34 and argues that walking in Yahweh's 
statutes is linked to knowing Yahweh. Israel's knowledge of Yahweh's true identity is related to obedience to his 
statutes. 
67 This word is written in italics because it is emphatic. 
68 This formula appears in its classic form in Exod 6:7. See Martens, God's Design, 217. 
69 See Hals. Ezekiel. 360. See also Lev 26:12, Deut 26:16-19, and Deut 29:12-13. 
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36:28 is the only place in the book of Ezekiel that uses the word ';`jt$, the long version of the 
pronoun I. Block takes this as a conscious archaism from the covenant formula.' In this way, the 
verse presents the covenant as fully restored, with the Yahweh and the Israelites playing the roles 
designed for them. Yahweh is Israel's God; he cares for the Israelites. Israel is Yahweh's people; 
the Israelites trust in him. Yahweh is describing a situation where the covenant is functioning 
correctly and the Israelites are acting in a way that gives them high status in his eyes.'' Under 
these circumstances, the Israelites are dwelling on the land of their fathers. Yahweh did not allow 
the Israelites to stay on the land when they made it more important than their relationship with 
him. But he gives them the land when the covenant is functioning correctly. 
Within a healthy covenant relationship, the Israelites will no longer assert that Yahweh's 
conduct is not right (Ezek 33:17). Ezekiel 36:27 is the solution to the problem of Israel's 
following the view of the nations as explained above. This problem is described in Ezek 11:12: 
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("And you will know that I am Yahweh, whose statutes you have not walked in and (whose) 
ordinances you have not done, but according to the ordinances of the nations that are around you, 
you have done.") In this passage, the Israelites were acting according to the ordinances of the 
nations around them. The ordinances' of the nations appear to have no place for Yahweh's 
concern with being trusted as the one true God and his insistence that his people behave 
according to his statutes. In v. 27, Yahweh corrects this problem by replacing the ordinances of 
70 Block, Ezekiel 25-48,357. See also Rooker. Biblical Hebrew in Transition. 74. 
71 At the same time, they will acknowledge low status in their relationship with Yahweh because of their 
previous behavior. 
72 See BD13, s.v. pop, 6 b. 0`'iri 1.OPOrP1 refers to the ordinances of the nations in the sense of customs 
and practices more than laws or commands. Cf. 2 Kings 17:26-33. 
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the nations with his ordinances and leading Israel to obey him. As Yahweh describes the future, 
Israel will agree with his ordinances and live according to them on an ongoing basis. 
As Yahweh brings Israel in line with the covenant, he also demonstrates his own allegiance 
to it and thus to Israel (Ezek 36:28). Yahweh does not destroy or abandon the Israelites even 
though they have betrayed him. Instead, he returns them to the land, makes them faithful to the 
covenant, and gives them ample produce. Rhetorically, Yahweh does all of this unilaterally; 
Israel does not do anything to merit such gifts. Yahweh treats Israel well—like a father—in order 
to demonstrate that he can be trusted.' This verse also highlights the unconditional nature of the 
covenant that Yahweh made with David." 
Yahweh continues to use the sin and reconciliation pattern in this second part of the oracle, 
but he does not follow the normal order of events. He has shifted to restoration without a 
reconciliation event. The Israelites have been passive as Yahweh has cleansed and transformed 
them. They have not done anything to reconcile themselves to Yahweh. This is unusual because, 
with the didactic use of shame discourse, the acknowledgment of low status normally comes 
before Yahweh's mercy and restoration of high status (Jer 31:19-20; 33:9). Ezekiel 36:31-32 
finally deals with reconciliation between Yahweh and Israel. 
The self-loathing described in v. 31 (077; or:ibp) comes from Israel's remembering 
their conduct. Their conduct is a cause for low status that does not follow the view of the nations 
but rather follows Yahweh's view of what should cause low status. When the Israelites loathe 
themselves, it shows that they agree with Yahweh's judgment of their previous conduct. They 
73 Walton, 4ncient. 109, notes that the idea that Yahweh is faithful is unfamiliar to the ANE conception of 
gods. 
74 Yahweh's plan to provide a Davidic king for Israel is clear from Ezek 34:23-24 and Ezek 37:24-25. 
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agree that such conduct not only should cause but, in fact, has caused a lowering of their status in 
the relationship. 
Yahweh mentions the gift of self-loathing last in his description of how he will sanctify his 
great name because it solves the problem of Israel's relationship with him in a way that will 
allow him to overcome his low status (profanation of his name) and vindicate his high status 
(sanctify his great name) completely. Ezekiel 36:24-30 proves Yahweh's faithfulness and gives 
a logical progression that leads Israel to acknowledge their low status and to be willing to learn. 
The Israelites have accused Yahweh of conduct that is not right (Ezek 33:17) and of abandoning 
Israel. They have made this accusation in order to justify their idolatrous efforts to find high 
status without him (Ezek 8:11-12). In Ezek 36:24-30, Yahweh presents his complete, unilateral 
faithfulness to the covenant and thus to the well-being of Israel. Israel's conduct has merited only 
punishment, but Yahweh has promised to bless Israel anyway. Yahweh makes it clear that he is 
not acting for their sake and refuses to describe any independent positive act on their part before 
he blesses them with a return to the land, wealth, and protection from low status. Yahweh is 
demonstrating his own unconditional faithfulness to the house of David. 
The logical conclusion is that Israel was utterly mistaken to blame Yahweh for their low 
status before the nations, and that they themselves are completely responsible for their shame. 
Yahweh did not bring about the exile because he enjoyed punishing Israel, because he had 
become their enemy, or because he chose to overemphasize irrelevant transgressions. On the 
contrary, Israel brought their sufferings upon themselves!' 
75 In a similar passage, Ezek 16:59-63, Odell, "Inversion," 107-8,111, concludes that Yahweh is proven to be 
faithful to Israel and that the reference to Israel's shame forces the people to look at their own role in the failure of 
their relationship with Yahweh. These insights also apply to Ezek 36:16-32. See Odell, Ezekiel (Macon, Ga: Smyth 
& Helwys. 2005): 440-46. 
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This is the moment when learning takes place. Israel realizes that Yahweh intended good 
for them from the beginning. Furthermore, they realize that they were acting as their own 
enemies by behaving in a way that ultimately brought low status upon them. This is why the 
Israelites loathe themselves. 
Yahweh has an intense desire for Israel to be ashamed because Israel's acknowledgment of 
low status before Yahweh is an essential component in the successful use of shame discourse 
with a didactic goal. The acknowledgment of low status in the relationship with Yahweh proves 
the success of Yahweh's use of shame to teach Israel. For this reason, Israel's shame functions as 
the reconciliation event in the sin and reconciliation pattern. It is also necessary to complete 
Yahweh's plan to vindicate his high status. 
As Yahweh struggles to protect his honor, he must get Israel to stop challenging him. The 
Israelites have been able to lower Yahweh's status in a sense because Israel, Yahweh's covenant 
partner, has been accusing him. When the Israelites stop accusing Yahweh, Yahweh is free to 
complete the sanctification of his great name. The Israelites are no longer trying to lower 
Yahweh's status by saying that he was wrong to send them into exile. Therefore, it is no longer 
necessary for Yahweh to punish Israel to defend his status. 
In order for Yahweh to sanctify his name fully, the nations must know him and his view of 
what constitutes high status. By saying that that the nations will know that he is Yahweh when he 
shows himself holy through the Israelites before the eyes of the nations (Ezek 36:23), Yahweh is 
making it clear that Israel is his chosen means of presenting his true identity to the nations. 
Yahweh will show his power and wealth through Israel, but Israel must also acknowledge shame 
in order for his plan to work. In this way, Yahweh demonstrates to the nations that Israel did not 
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leave the land because of his weakness but rather because they violated the covenant." Israel's 
self-loathing shows that Yahweh's covenantal requirement that Israel trust him and walk in his 
statutes is valid. It also presents Yahweh's faithfulness to the covenant so that there are positive 
results possible even when his people violate the covenant. In this way, Yahweh will sanctify his 
great name without being reduced to being thought of as another ANE god. 
The focus on Yahweh's identity and faithfulness in Ezek 36:16-32 draws attention to 
Yahweh's concern for Israel's well-being, even though that concern is hidden by the harshness 
of the text. Because of Yahweh's identity and Israel's nature, Yahweh's decision to enter into a 
relationship with the Israelites by making the initial covenant with them made the restoration 
found in this passage inevitable. Yahweh made a covenant with Israel and continued in his 
relationship with Israel because of his faithfulness rather than any merit in Israel. Because of this 
part of his identity, the restoration that he describes in Ezek 36:16-32 was certain. Yahweh holds 
himself to his own view of high and low status. 
Within this context, the acknowledgment of low status plays a positive role in Israel's 
relationship with Yahweh. It demonstrates that a change has taken place within the Israelites. If 
they were satisfied placing their trust in other gods or kings, they would not acknowledge low 
status before Yahweh. They would simply leave the relationship with Yahweh broken. By 
acknowledging low status, Israel affirms a relationship with Yahweh on his terms. The Israelites 
recognize that they violated the covenant, caused the exile, and brought low status on Yahweh. 
They were wrong to violate the social order by placing themselves above Yahweh, to challenge 
him, and to betray him by seeking help from other gods and kings and acting in a way contrary to 
his statutes. Now they place themselves properly below Yahweh. They recognize that they 
76 See Ezek 39:23 for a clear statement that the nations will know that Israel went into exile because of their 
iniquity and because they were unfaithful to Yahweh. 
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should have trusted Yahweh and obeyed him. Now they will do that, and everything will be as it 
should be. 
Yahweh's concern with Israel's acknowledgement of low status is made less harsh by the 
differences between Yahweh's understanding of high and low status and that of the nations. 
Among the nations, high status is based on power and wealth so that low status means danger to 
a person's well-being. It is not the same with Yahweh. All people have low status in relation to 
Yahweh (Psa 113:4-5). When people accept their low status in relation to Yahweh willingly, 
they are showing humility. But acknowledging such low status does not put Israel's well-being 
in jeopardy. On the contrary, Yahweh has linked the acknowledgment of low status with 
restoration, including manifestations of his power and wealth. 
In the situation described in Ezek 36:16-32, acknowledging shame before Yahweh is the 
honorable thing for Israel to do. The need for Israel to acknowledge shame before Yahweh is not 
ideal, but it is the best choice after Israel's prideful violation of the covenant. Israel's 
acknowledgment of low status in their relationship with Yahweh is positive because it actually 
raises their status in Yahweh's eyes. But v. 31 speaks in the future rather than the present. It does 
not say that the Israelites loathe themselves presently. Furthermore, as was argued in chapter 1, 
self-loathing is not presented as the last chronological step in Yahweh's plan but as the logical 
conclusion of his progression of thought. 
Therefore, it is appropriate to end the oracle with v. 32. When Yahweh commands the 
Israelites to be ashamed and dishonored (1*Fil ViM), he is telling them emphatically to 
acknowledge low status in their relationship with him. In v. 32, Yahweh is ordering Israel to do 
what Ephraim does in Jer 31:19 and what Ezra does in Ezra 9:6. Yahweh commands Israel to act 
immediately on the logical progression of the oracle and his role in bringing about self-loathing. 
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The command to be ashamed in Ezek 36:32 unifies the passage. By acknowledging low 
status before Yahweh the Israelites are responding to the forensic characteristics of Ezek 36:16-
32 described in chapter 1. The forensic element is concerned with passing judgment on the past. 
The Israelites are doing just that as they state that they are ashamed of their past behavior. The 
epideictic concerns of the passage have to do with the role of values in assigning present blame. 
By acknowledging shame the Israelites are accepting blame for the broken relationship with 
Yahweh and the fall of Jerusalem. They are also affirming Yahweh's values. The deliberative 
goal in the passage has to do with plans for the future. Israel's acknowledgment of low status 
before Yahweh signifies that the Israelites embrace his future plans for the nation. 
In conclusion, this sociological study of Ezek 36:16-32 argues that Yahweh is using 
didactic shame discourse as the reconciliation event in the sin and reconciliation pattern. In this 
way, Yahweh solves the problem of his relationship with Israel and the problem of his low status 
among the nations at the same time. When Israel is reconciled with Yahweh, they stop blaming 
him for the exile. They also become a means that Yahweh uses to show the nations his true 
identity, including the requirement that his followers trust him and walk in his statutes. The 
command to acknowledge low status comes at the end of the oracle because the good news 
proves that Yahweh is not to blame for the exile. 
Chapter Summary 
Understood within the social context of Ezek 36:16-32, Israel's status is linked to 
Yahweh's status because Israel is Yahweh's covenant partner. In the eyes of the nations, Israel 
lowers Yahweh's status because Israel is in exile. But the Israelites also threaten Yahweh's status 
because they are challenging Yahweh's honor by blaming him for the exile. Therefore, 
Yahweh's conclusion that the Israelites will loathe themselves fits logically in a passage that 
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focuses upon Yahweh's sanctifying of his great name. When Israel acknowledges low status 
because of their behavior, they will stop challenging Yahweh's honor. 
Yahweh's status is also linked to Israel's status because Yahweh completely vindicates his 
honor, as he shows his identity through the Israelites. Yahweh's concern with Israel's behavior 
demonstrates a difference between his view of shame and the standard human view. Yahweh 
assigns low status to people because of a poor relationship with him and because of poor 
behavior while the human view is primarily concerned with weakness and poverty as signs of 
low status. Yahweh works within this situation to prove to Israel and the nations that he does 
have power and wealth while also insisting upon the importance of Israel's trust and behavior. 
Yahweh insists on leading Israel to a faithful relationship with him in order to sanctify his great 
name fully. 
Therefore, Yahweh uses the organization of the oracle to demonstrate his innocence and to 
bring Israel into an appropriate relationship with him. He refers to Israel's shame after his many 
positive promises to prove that he has been faithful to the covenant and is not at fault for the 
exile. The promises prove Yahweh's faithfulness and leave the Israelites with no one to blame 
but themselves. Then Yahweh turns the human view of honor and shame on its head by insisting 
that Israel acknowledge low status before him but by making such shame honorable. Yahweh 
raises the status of the Israelites as he deals with Israel according to the sin and reconciliation 
pattern. When they acknowledge low status before Yahweh, he is reconciled to them and restores 
them to their previous state of high status. The Israelites affirm Yahweh's values and apply 
social pressure to each other to maintain those values. However, Ezek 36:16-32 does not include 
a clear statement that the Israelites obeyed the imperatives and were ashamed before Yahweh. 
Furthermore, Yahweh's many visible promises have not yet taken place to convince Israel to be 
dishonored. Only a study of the ethical and emotional material and of the key rhetorical 
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techniques of the passage will explain how Yahweh is guiding his relationship with Israel and 
will clarify who is intended to respond to the shame discourse in Ezek 36:32. 
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CHAPTER FOUR 
ETHICAL MATERIAL, EMOTIONAL MATERIAL, AND RHETORICAL 
TECHNIQUES USED FOR PERSUASION IN EZEK 36:16-32 
This investigation is seeking to explain why the command to be ashamed follows good 
news in Ezek 36:16-32. Chapter 1 highlighted the prominence of the covenant relationship 
between Yahweh and Israel in the passage. It also concluded that Ezek 36:24-32 is making a 
logical rather than a chronological argument that ends when Yahweh orders the Israelites to be 
dishonored at the moment that they read the text. Chapter 2 took up the issue of what shame 
means and how it functions in the passage. It argued that dishonor language deals with status, 
where one entity ranks another entity. Of the four functions of shame discourse identified, it is 
the didactic function of shame discourse that is the key to solving the crux of the passage. In 
Ezek 36:32, Yahweh intends for the Israelites to acknowledge low status before him as a sign 
that they have learned from their punishment. 
The issue of Yahweh's values was treated in chapter 3. Here, the differences between 
Yahweh's view of shame and honor and that of the nations were described. This chapter also 
took up the role of the covenant from chapter 1 and argued that Israel is able to lower Yahweh's 
status in the eyes of the nations because Yahweh and Israel are covenant partners. Yahweh's 
reputation may be damaged by Israel's defeat or by their blaming him for the failure of their 
partnership. Chapter 3 also analyzed the organization of the argument in Ezek 36:24-32, as it 
demonstrated that Yahweh is proving that he is not to blame for the exile. In this way, he is 
leading the Israelites to realize logically that they alone are at fault. The thought progression of 
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the passage is intended to bring them to acknowledge shame and thus to be reconciled to 
Yahweh. This is the reconciliation event, the fifth step in the so-called sin and reconciliation 
pattern as identified and described by Laniak,' and discussed in chapter 3. The sin and 
reconciliation model deals with the break in the relationship between Yahweh and Israel caused 
by Israel's sin. In this model, the Israelites fall from Yahweh's favor when they sin. In response 
to their sin, Yahweh abandons them, and they suffer a loss that lowers their status in the eyes of 
the nations. This loss is intended to push the Israelites to be reconciled with Yahweh and, 
consequently, to have his favor restored. As this description demonstrates, Laniak's sin and 
reconciliation pattern may be summarized in six steps in the following order: (1) favor, (2) sin, 
(3) abandonment, (4) loss, (5) reconciliation, and (6) return to favor. 
In Ezek 36:16-32, however, positive promises describing the return to favor, step six, come 
before references to shame, step five, in order to prove that Yahweh has been faithful to Israel.' 
This unusual order raises two further issues. First, the text never states that the Israelites were 
ashamed in response to the imperatives. Although prophetic rhetoric is intended to accomplish 
some response from the readers,3 that response is not necessarily reported in prophetic books. 
This is so because prophetic books normally contain much prophecy and little narrative. 
However, as scholars such as Lapsley, Greenberg, and Davis have tried to explain Ezek 36:16-
32, the lack of a response from Israel has allowed them to conclude that no Israelites responded 
I  Laniak, Shame, 7-8,16, observes that the sin and reconciliation pattern is a general pattern found in many 
places in the HB. 
2 Odell, "Inversion,"102, has recognized this unusual order as a crux of interpretation. Ezekiel 16:59-63 is 
similar to Ezek 36:16-32 and includes the same problem of shame coming after good news. 
3 Rhetorical criticism is useful in this dissertation because it analyzes the persuasive features of a prophetic 
text. As R. Reed Lessing. "Interpreting Discontinuity: Isaiah's Tyre Oracle" (Ph.D. Diss., Concordia Seminary. 
2001), 148, notes, "The prophet will employ literary formulas and figures to make the speech persuasive." That the 
prophet is working to persuade demonstrates that prophetic communication expects some response even though it 
may not be reported in the text. See also Wuellner Wuellner, "Where ?", 448-63. 
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in the affirmative at the time when the text was first read.' Second, the promises have not yet 
been fulfilled. Therefore, it is difficult to understand how they prove that Yahweh has been 
faithful to Israel. 
This chapter, then, will respond to these issues by completing the third and fourth steps of a 
rhetorical study. It will complete the third step, i.e., the analysis of the choice and arrangement of 
the material, by examining the ethical and emotional material in Ezek 36:16-32.5 Chapter 4 will 
also accomplish the fourth step of a rhetorical study, an analysis of the rhetorical techniques used 
for persuasion in the passage. 
It will be argued in this chapter that the rhetoric of Ezek 36:16-32 works within the sin and 
reconciliation pattern to push the readers to respond to the imperatives in Ezek 36:32. Those who 
are ashamed are distinguished from those who refuse to be ashamed, and that distinction begins 
to define the remnant.6 Those who acknowledge low status before Yahweh are reconciled to 
Yahweh, and, consequently, will return to Yahweh's favor. Those who are not ashamed fall 
away, but those who are returned to Yahweh's favor continue in a relationship with Yahweh and 
form a remnant that will be restored by him. 
The analysis of Yahweh's effort to create a remnant that admits low status before him 
begins with the ethical and emotional material. Both the ethical material and the emotional 
material reinforce Yahweh's values, while pushing the implied readers' to join the remnant. They 
4 Lapsley, "Shame and Self-Knowledge." 155, 158-59; Greenberg, "Salvation." 267; and Davis, Swallowing 
the Scroll. 58. 
5 The ethical material argues for the reliability of the author. while the emotional material appeals to the 
emotions of the readers. See Aristotle, Rhetoric, 25. 
6 The book of Ezekiel does not often use specific vocabulary, such as the standard Hebrew term for remnant, 
nnto. to deal with the remnant. However. Yahweh is creating a faithful subset of Israel in a way that is consistent 
with the concept of a remnant used elsewhere in the HB. 
7 
 Although the oral speech described in Ezek 36:16-32 was first spoken to hearers, the methodology of this 
dissertation highlights the intended original readers of the entire book of Ezekiel. This issue was addressed in the 
introduction. 
153 
reinforce Yahweh's values by affirming that it is honorable to recognize one's low status before 
Yahweh, to trust in him, and to walk in his statutes. In Yahweh's view, shame comes from 
stubbornness and a failure to trust in him and to walk in his statutes.' By supporting Yahweh's 
values, the ethical material and the emotional material force readers to affirm or reject a 
relationship with Yahweh. 
The rhetorical techniques employed in the passage work in tandem with the ethical and 
emotional material, as they drive the readers to confront the imperatives in v. 32 and either to 
join the group of those who acknowledge shame or to be excluded from Israel. Only those 
Israelites who acknowledge shame over Israel's past behavior and thus embrace Yahweh's 
values are reconciled with Yahweh. That is to say that the true Israel is recognized by a restored 
covenant relationship with Yahweh. With this in mind, chapter 4 will argue that the faithful 
remnant will form a society that maintains Yahweh's values and applies pressure on its members 
to agree with Yahweh's view of what causes shame. 
Ethical Material 
Classical rhetoric recognizes the ethical material as that part of a discourse designed to 
convince the audience that the author and the message are reliable.' Ezekiel 36:16-32 uses the 
ethical material to reinforce Yahweh's values and thus to press the readers to affirm that 
Yahweh's definition of shame is correct. In this way, the ethical material supports Yahweh's use 
of the sin and reconciliation pattern. The passage argues for the reliability of the message by 
presenting it as coming from Yahweh through a prophet.' The message of Ezek 36:16-32 
8 See table 1 in chapter 3. 
9 Aristotle. Rhetoric. 25. 
I° Block. Ezekiel 1-24. 89. highlights the great degree to which Yahweh controls Ezekiel. 
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assumes that Yahweh's view of status is correct. Readers are thus encouraged to accept 
Yahweh's view and to agree with his evaluation of the situation at hand. Any readers who might 
question the reliability of the source or the accuracy of the message place themselves at odds 
with Yahweh. 
Although somewhat self-evident, the fact that the prophecy is identified as that of the 
prophet Ezekiel provides a claim of its authority. In this way, the book of Ezekiel argues for the 
reliability of the human author of the book." The fall of Jerusalem, which was announced in 
Ezek 33:21, has greatly increased Ezekiel's reliability in the eyes of his readers because Ezekiel 
foretold the fall of Jerusalem before it happened.' Therefore, when Ezekiel describes the exile 
that resulted from the fall of Jerusalem (Ezek 36:18-20), he is arguing in part for his reliability.' 
Ezekiel really is speaking for Yahweh, as he describes Israel's sin and the resulting loss that 
come from violating Yahweh's values. Thus Ezekiel's credentials as a true prophet can be 
assumed as background to the conversation in Ezek 36:16-21. In these verses Yahweh speaks 
with Ezekiel in much the same way that a frustrated man may express his frustration to a friend. 
Ezekiel is Yahweh's confidant." He has a special relationship with Yahweh that reflects both his 
own trustworthiness and the reliability of his message from Yahweh. 
The message that Ezekiel gives in Ezek 36:16-32 is reliable not only because Ezekiel 
speaks as a true prophet but also because it uses a number of authentication markers that 
explicitly identify the word as coming from Yahweh. For example, Ezekiel 36:16 states that the 
" See Ezek 1:3 and Ezek 24:24. 
12 A true prophet is recognized by the fact that what he has foretold comes to pass. See Deut 18:22. Yahweh 
led Ezekiel to predict the fall of Jerusalem in Ezek 5:1-12 and to foretell the exile in Ezek 12:1-11. Ezekiel is 
contrasted with the many false prophets that were leading the Israelites astray (Ezek 13:1-12). 
13 Hummel. Ezekiel 21-48, 976, states that the fall of Jerusalem vindicated the prophecies of judgment that 
Yahweh delivered through Ezekiel. See also Block. Ezekie125-48. 254-56. 
1.1 Zimmerli. Ezekiel 2, 246. observes that Yahweh addresses the prophet directly in Ezek 36:16-17. 
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word of Yahweh came to Ezekiel. In Ezek 36:22, Yahweh is also clear when he tells Ezekiel to, 
"say to the house of Israel." That Yahweh is speaking is reinforced by the phrase, "declaration of 
the Lord Yahweh," which appears in Ezek 36:23 and 32 and by his use of the first person. This 
oracle is the word of Yahweh." Ezekiel is only his messenger, and he is reliable. It is Yahweh 
himself who is speaking, and of course Yahweh is assumed to be reliable. 
Both the fall of Jerusalem and the consistency of the covenant language serve to reinforce 
Yahweh's reliability at a time when many in Israel were questioning it. When Yahweh refers to 
the Sinaitic Covenant in this oracle, his references are consistent with his previous description of 
that covenant. Specifically, Yahweh's requirement that the Israelites trust him rather than serving 
idols and that they walk in his statutes is the same as elsewhere (e.g., Deut 4:1; 30:10; 30:16). 
Therefore, idolatry and other behavior that goes against Yahweh's statutes is shameful (Ezek 
36:31-32), reflecting Yahweh's values. The punishment promised if they break the Sinaitic 
covenant is also consistent with Yahweh's previous communication (Deut 4:25-27; 30:17-18). 
Yahweh is the same God speaking about the same covenant. Furthermore, as already noted, the 
fall of Jerusalem proved that Yahweh would punish Israel as he had said he would do and that he 
has the power to bring about the fall of the holy city and exile.' The implied readers should 
believe what Yahweh says in this oracle and do what Yahweh tells them to do because Yahweh 
has been established as reliable. 
In conclusion, the ethical material in Ezek 36:16-32 serves the rhetorical goal of the 
passage because the implied author is consistent with Yahweh's values, especially his definition 
of shame, and because he presents those values in a positive light. The material in this passage 
15 Hals, Ezekiel, 361, refers to the phrase, "declaration of the Lord Yahweh," as the Prophetic Utterance 
Formula and says that it, "Labels a prophetic speech as the word of Israel's God." 
16 Block. Ezekiel 25-48.256. 
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assumes that the relationship between Yahweh and Israel can only be understood from one point 
of view, and that is Yahweh's. There are no other possibilities given and no hint of uncertainty. 
Yahweh interprets Israel's actions and his own without any dissenting voice." In this way, the 
implied author makes it clear how Yahweh views the situation and what he expects from Israel. 
Anyone who disagrees with this passage disagrees with Yahweh. Those who agree with the 
conclusions of the text are being pushed to respond to Yahweh's command in Ezek 36:32. In the 
terms of the sin and reconciliation model, those who admit that they have sinned and suffered 
loss for that sin are ordered to be reconciled to Yahweh:8 
Direct and Indirect Emotional Material 
In the recognition that emotions play a role in decision-making, rhetorical analysis studies 
the part of a text that appeals to the emotions:9 Emotional material uses words and situations 
intended to incite emotions in the audience. Those feelings are guided by the author to lead the 
audience to the desired conclusion. In Ezek 36:16-32, the direct emotional material makes use of 
sociological concerns centered on status and relationships to create an emotional response in the 
audience that will push them to acknowledge low status, showing that they affirm Yahweh's 
values. The use of indirect emotional material works toward the same goal. Yahweh uses 
statements of fact to convey both accusations and promises, as he further influences the emotions 
of the readers. Like the ethical material, the emotional material drives the readers to the 
17 
 Renz. Rhetorical, 144, refers to this as creating a theocentric narrative and says, "We could say that the 
creation of a theocentric narrative... serves to affirm the credibility of the implied author of the book. In the terms of 
traditional rhetorical analysis, it is an attempt to establish the ethos of the speaker." 
18 The imperatives in Ezek 36:32 demonstrate that Yahweh is commanding the Israelites to be ashamed. The 
ethical material in the passage gives authority to this order so that the Israelites are expected to accept this command 
from Yahweh and to obey it. 
19 Gitay, Prophecy, 37. See also Aristotle. Rhetoric, 25. 
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reconciliation event of the sin and reconciliation model. It guides the readers to the desired 
conclusion while alienating any who may stray from the path that is provided. 
Direct Emotional Rhetoric 
The direct emotional material works within the sin and reconciliation pattern, as it presses 
the readers to identify with Yahweh's values concerning shame. It does this by using images and 
references that encourage the readers to recognize their low status and to be repulsed by their 
behavior. Ezek 36:16-32 also invites the readers to see the situation from Yahweh's point of 
view, further galvanizing their agreement with his values. 
Uncleanness. In Ezek 36:17, Yahweh states that the Israelites made their land unclean 
(7104 It.trptrn. Yahweh is describing the sin part of the sin and reconciliation pattern. Although 
this statement may make the implied readers defensive, it is intended to lead them to 
acknowledge shame, as responsibility is placed on them. The term unclean is designed to 
encourage disgust in the reader. The emotion of disgust constitutes agreement that the behavior 
is shameful rather than innocuous. 
Thus Ezekiel 36:17 introduces the theme of uncleanness and purification in the passage. 
This theme demonstrates Ezekiel's priestly background and his concern with purity. Ezekiel 
employs priestly terminology and stresses the importance of purity to support the goal of pushing 
the readers to acknowledge shame. The theme of uncleanness also reinforces the social aspect of 
the oracle's concern with shame. Those who remain unclean are separated from society (Lev 
13:46; Num 19:13).20 Uncleanness is linked to shame in Ezek 36:17 because it is shameful 
2() Leviticus 13:46 demonstrates that a person who is unclean and is expected to remain unclean must live alone 
outside of the camp. According to Num 19:13, a person who is unclean and does not cleanse himself before entering 
the tabernacle will be cut off from his people. Hummel, Ezekiel 21-48,1047, uses Lev 15:19-24 to understand Ezek 
36: 1 7. saying. "The point is...that menstrual uncleanness required separation or segregation from the community for 
a given period of time. In Ezek 36:16-32, Yahweh must intervene to bring the period of uncleanness to an end. 
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behavior that has made the land unclean.'' The next verse identifies the shameful behavior, as it 
mentions bloodshed and idolatry (Ezek 36:18). 
The reference to uncleanness in Ezek 36:17 heightens the disgust' with a particular 
example while pointing the readers to the relationship between shame and femininity. A 
person—even a man—who has engaged in such behavior is like a menstruating woman.' This is 
an insulting comparison intended to push the implied readers to take Israel's bad conduct 
seriously. 
The reference to Israel's profaning Yahweh's holy name (Ezek 36:20) is also emotional 
terminology. As a priest, Ezekiel was concerned with the holiness of his God's name and was 
upset when his name was mistreated. Israel also thought of Yahweh and his name as holy. The 
idea that Yahweh's name could be made common was shocking, and it was shameful for Israel 
to profane his name.' Even though the text is speaking of Yahweh's low status in the eyes of the 
nations in vv. 20-22, it does not make use of the terminology of status. Instead, the passage 
reflects Ezekiel's concern with Yahweh's name by referring to Yahweh's poor reputation in the 
eyes of the nations as the profanation of his name. This terminology serves to heighten the 
emotional effect of the text. 
Yahweh's View of Shame. The use of emotional terms works in tandem with Yahweh's 
aside to Ezekiel (Ezek 36:17-21). As Yahweh explains his frustrations to Ezekiel, the readers are 
invited to listen and to see the situation from Yahweh's point of view. They are thus encouraged 
21  The theme of uncleanness plays a major role in the book of Ezekiel as a whole. It is primarily important to 
Ezek 36:16-32 because it is the result of shameful behavior. 
"Zimmerli, Ezekiel 2. 246. asserts that the reference to menstruation is offensive. 
23 Stiebert, Construction, 140, argues that feminine images in Ezekiel apply to women as well as men. "Men, 
too, are accused of harlotry and infidelity and the image of Jerusalem as a defiled and shameful woman is intended 
to be inclusive." 
24 Block, Ezekiel 25-48. 348, asserts that the exile made a mockery of Yahweh's character and reputation. 
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to embrace Yahweh's view of shame as opposed to the human view. The readers overhear 
Yahweh's conversation with Ezekiel, Yahweh's confidant. In this way, the Israelites are 
encouraged to realize how disgusting Yahweh finds their behavior. They are pushed to feel his 
frustration, as he describes their violating his covenant and rendering the land unclean. Yahweh 
invites the readers to feel his sense of justice, as he punishes them in the way that they deserve. 
The Israelites are likely to understand Yahweh's concern for his name because each individual 
Israelite is concerned for his own name. And the Israelites know that exile shames the god as 
well as the people.' This point of view encourages the readers to agree with Yahweh and to 
judge Israel along with him even though they are judging themselves. 
Seeing the situation from Yahweh's point of view also invites the readers to identify with 
Yahweh's sense of shame before the nations. According to the view of the nations, Yahweh is a 
weak god because his people left his land (Ezek 36:20). The Israelites understand Yahweh's 
dishonor, and they should be ashamed because they caused it. Israel was unfaithful to their God 
and shamed their God before the nations. At the same time, seeing the low status from Yahweh's 
point of view should encourage Israel to hope that Yahweh will act to overcome his shame 
before the nations. 
By mentioning judgment, Yahweh reminds the implied readers of the fall of Jerusalem and 
of their own shameful state of exile. Yahweh is employing the second, third, and fourth steps of 
the sin and reconciliation pattern. The Israelites sinned, and Yahweh abandoned them so that 
they suffered a substantial loss. As a result of this loss, the nations now hold the Israelites in low 
esteem, adding to their sense of loss. This situation encourages the readers to acknowledge 
shame and to accept responsibility for the exile. 
2) See Ezek 20:8-9. 
160 
In Ezek 36:22, Yahweh addresses Israel directly and says that he is not going to act for 
their sake. This statement shows how frustrated Yahweh is with Israel, how serious their conduct 
is, and how serious the damage to Yahweh's name is. Israel's conduct is so serious and the 
damage to Yahweh's name is so intense that the Israelites do not deserve Yahweh's positive 
actions toward them. When Yahweh states that he is going to act, he also makes it evident that he 
is not motivated by any merit on Israel's part.' Yahweh's frustration with Israel creates a 
separation in the relationship and is intended to make the readers want Yahweh to see them in a 
better light. 
Israel Encouraged to Hope. On the other hand, the readers are not left without hope. 
Ezekiel 36:22 engenders the hope that something will happen that will cause Yahweh to relate 
better to the readers. The readers are expected look to Yahweh to do something to vindicate his 
name." The text answers this hope immediately by saying that Yahweh will act for his holy 
name. This statement encourages the implied readers to hope and to want to take part in 
Yahweh's vindication of his name. 
The readers are also invited to hope in Ezek 36:23, when Yahweh says he will prove his 
holiness through Israel before the eyes of the nations. In this verse, Yahweh is using profanation 
and holiness to characterize low and high status respectively. The problem of the passage is 
Yahweh's low status before the nations or the profanation of his name. He solves the problem by 
raising his status in the eyes of the nations—an event he refers to as sanctifying his great name. It 
is at this point that the oracle makes a shift to positive emotional material. Even though the 
readers will play only a passive role in Yahweh's vindication of his name, this passive role is 
26 Hummel, Ezekiel 21-48, 1049. 
27 Block, Ezekiel 25-48, 351, highlights Yahweh's coming activity. 
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designed to give the readers relief. The readers play the passive role of spectators as Yahweh 
does what they are unable to do and unveils his plan to overcome the negative situation 
mentioned in Ezek 36:16-21. 
Yahweh's Plan for Restoration. Ezekiel 36:23-30 meets the readers in a state of 
weakness and hopelessness and works to give them hope. It follows the sin and reconciliation 
pattern, but here there is a shift to Yahweh's plan to restore Israel. Yahweh deals with the 
uncleanness that resulted from Israel's shameful behavior in v. 25. When Yahweh makes the 
Israelites clean, he makes it possible for them to be with him again.' The text also points the 
readers to the exodus and the original gift of the land to the Israelites by talking about the land in 
Ezek 36:2429 and the covenant in v. 28. It reminds the readers that Yahweh has been faithful in 
the past and has done what seemed impossible to the Israelites. In Ezek 36:26-28, Yahweh also 
states that he will once again do what seems impossible to the Israelites. He will give them a new 
heart and will create a new people. In this way, the passage encourages the readers to hope that 
Yahweh will intervene to change their shameful circumstances. 
In fact, the text responds to the shame situation presented in Ezek 36:16-21 by correcting 
the reasons for shame and by giving reasons for honor. Yahweh vindicates his honor and undoes 
the exile. Yahweh's actions come entirely from his own initiative and are not based on any merit 
on the part of the Israelites. This fact is demonstrated by the phrase that begins and ends this 
section, "It is not for your sake that I am about to act" (Ezek 36:22, 32). Yahweh's plan offers 
the readers relief from their international shame (Ezek 36:30), a role in the vindication of his 
28 Block, Ezekiel 25-48. 355. states that this cleansing, "is a necessary precondition to normalizing the spiritual 
relationship between Yahweh and his people." According to Lev 12:4-7, once a woman has been cleansed after 
giving birth, she may once again enter the sanctuary. Leviticus 14:8 describes a situation where a leper is made clean 
and may enter the camp. This example implies that the cleansing in Ezek 36:25 also makes it possible for the 
Israelites to be together in a community. 
29 Hummel, Ezekeil2l-48. 1051. 
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honor, and a certain degree of honor for themselves. Such a description is designed to give the 
readers hope in Yahweh's power to accomplish his plan. It is intended to urge the readers to look 
beyond their present situation and to believe that Yahweh will act in the near future. 
The Push to Acknowledge Shame. Ezekiel 36:31 jolts the readers back to the present 
problem by talking about bad conduct and self-loathing. The readers have not acknowledged 
shame in their relationship with Yahweh even though Yahweh has offered proof that they are in 
the wrong. The reconciliation event from the sin and reconciliation pattern has not taken place. 
Yahweh has asserted that he is going to vindicate his honor and bless Israel in the process. The 
readers may want to receive the blessings without acknowledging shame, but Yahweh will not 
allow this to happen. His final word on the future is the assurance that the Israelites will loathe 
themselves on account of their iniquities. In this way, the text creates tension in the readers 
because they must admit low status to move on to thoughts of the restoration. 
Yahweh uses accusation, relief, and hope to push the Israelites to acknowledge shame. The 
Israelites should feel shame because of the wrong they have done and the problems that they 
have caused. By acknowledging shame, the Israelites will affirm their relationship with Yahweh 
and have relief from the conflict and separation they have been experiencing with Yahweh. 
Admitting low status will also allow Israel to focus on a good relationship with Yahweh and the 
ideal future rather than focusing on conflict with Yahweh and Israel's negative past. Israel's bad 
conduct will become a part of an identity that includes Yahweh's gifts outlined in Ezek 36:23-
30. Israel is pushed to acknowledge shame by the hope that the dishonor and an ideal future will 
go together. The text presents shame as an appropriate response to Israel's negative behavior and 
also as an essential part of Israel's positive future. There are rewards for acknowledging shame. 
There is hope in acknowledging shame. 
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After applying negative and positive pressure to acknowledge shame, Yahweh tells Israel 
to do just that in Ezek 36:32." Now is the time for the readers to admit low status. Yahweh is 
telling Israel to admit dishonor in order to be reconciled to him. Yahweh's mention of Israel's 
undeserving state and negative conduct again in Ezek 36:32 increases the emotional intensity of 
the discourse while offering the readers a way out. If the readers refuse to acknowledge shame, 
they remain in conflict with Yahweh and in emotional turmoil. If the readers accept shame, they 
can move on to the rejoicing that comes from the anticipation of receiving gifts from Yahweh. 
Acknowledging shame is the way to hope and rejoicing. 
To summarize, the direct emotional material in Ezek 36:16-32 seeks to stir up the feelings 
of the readers so that they agree with Yahweh's view of the situation and affirm his values. The 
oracle employs the theme of uncleanness to highlight the disgusting nature of Israel's behavior 
and the role of conduct in creating separation from Yahweh and from the community. But the 
passage also encourages trust in Yahweh, as he is shown solving the problems that Israel created. 
The direct emotional material builds up to Ezek 36:32, where Yahweh expects Israel to be 
ashamed. 
Indirect Communication Revealed through Speech-Act Analysis' 
Aside from using direct emotional means to guide the readers, Yahweh also employs 
indirect communication to influence their emotions. Speech-act analysis will reveal that Yahweh 
uses indirect communication to strengthen his message and to highlight the direct command in 
30 This study of the emotional material is interacting with the rhetoric of the passage and how that rhetoric is 
designed to affect the readers. The theological issue of personal responsibility and divine initiative will be dealt with 
in the section on rhetorical techniques. 
31 See Kevin J. Vanhoozer, "The Semantics of Biblical Literature: Truth and Scripture's Diverse Literary 
Forms," in Hermeneutics, Authority, and Canon (ed. D. A. Carson and John D. Woodbridge; Grand Rapids: 
Zondervan, 1986), 86; and J. L. Austin. How to Do Things with Words (2d ed., Cambridge: Harvard University 
Press, 1975). 
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Ezek 36:32. As Voelz notes, speech-act theory recognizes that "all linguistic utterances are 
`speech acts,' i.e., that there is a purpose behind the words."' The analysis of speech-acts in 
Ezek 36:16-32 offers added proof that the passage is using emotional speech to push readers to 
affirm Yahweh's values even as it drives them to the imperatives in v. 32. The study notes what 
individual statements in the passage are trying to accomplish in the implied readers and 
highlights a high frequency of indirect communication in the process. Through indirect 
communication, Yahweh uses primarily accusations and promises to increase the pressure on the 
implied readers to agree with his description of what causes shame and to accept his plan to 
sanctify his holy name and to repair his relationship with Israel. Then Yahweh's purposes 
become jarringly clear as he abandons indirect communication in v. 32 and orders the Israelites 
to be ashamed. 
The analysis of the speech acts in Ezek 36:16-32 will argue that the text uses direct and 
indirect communication' to influence the emotions of the readers. This study will be organized 
32 James W. Voelz, What Does This Mean?: Principles of Biblical Interpretation in the Post-Modern World 
(St. Louis: Concordia, 1995), 276. Speech-act theory focuses on what individual statements in a text are trying to 
accomplish and includes features that are helpful for the present study. The illocutionary force, the indirect 
illocutionary force, and the perlocutionary force all reveal important details of this passage as the text applies 
pressure on the implied readers. The meaning of the utterances in this passage, the locutionary force, has been dealt 
with under the logical material. The illocutionary force and the perlocutionary force, however, are aimed at the 
emotions and the will in this text. The illocutionary force is what an utterance counts as. For example, the speech-act 
may be a warning, an ordering, or an undertaking. According to Austin, the perlocutionary force is what people 
achieve by saying something, such as convincing, surprising, or misleading. Austin, Things, 4-6,10,12,109. Voelz, 
What?, 276-77. 
Searle, Expression, vii—viii, 12-16, gives five possibilities for the illocutionary force of an utterance. An 
assertive illocutionary force is the most common illocutionary force in this text. It tells how things are. Directives 
intend to get others to do something. Commissives commit the speaker to doing something. Declaratives bring about 
changes in the world through utterances. Expressives express the speaker's emotions and attitudes. See also Walter 
Houston, "What did the Prophets Think They were Doing?: Speech Acts and Prophetic Discourse in the Old 
Testament," Biblical Interpretation 1 (1993): 167-88. Searle. Expression, viii, notes that a given utterance may take 
the form of one illocutionary force while communicating indirectly as another illocutionary force. For example, the 
statement, "Sir, you are standing on my foot." is an assertive in form. It is making a statement about reality. At the 
same time, however, that statement functions as an indirect communication with a directive illocutionary force. It is 
a way of telling the man to move his foot. The presence of such indirect communication may often be discovered 
through the study of the perlocutionary force of an utterance. 
33 
 See Bob Caldwell, 'Wait for Me': Appreciating the Curious Juxtaposition of Zephaniah 3:8 and 9" (Ph.D. 
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by verse, going from v. 16 through v. 32. The illocutionary force, the perlocutionary force, and 
indirect communication will all be considered as is helpful. The analysis will focus upon what 
the speech acts are intended to accomplish in the implied readers, that is, readers who will 
acknowledge shame. However, the study will also address the potential impact of the speech acts 
on Israelites who refuse to trust in Yahweh. This approach highlights Yahweh's use of indirect 
communication to heighten the emotional impact of the passage. It also demonstrates that 
Yahweh is expressing himself in a way that speaks to two audiences at the same time. 
Ultimately, however, each reader is expected to affirm or reject a relationship with Yahweh. 
Speech-Act Analysis of Ezek 36:16-21. The illocutionary force of Ezek 36:16-21 is 
primarily assertive in form, but these verses contain indirect communication accusing Israel. 
Yahweh does not speak in terms of what he thinks but rather in terms of how things are. 
Although these sentences sound like simple statements of fact, they are designed to accomplish 
indirect communication. Yahweh intends to accuse the Israelites in this part of the passage. He 
intends to place blame on Israel. This section focuses upon sin, abandonment, and loss from the 
sin and reconciliation pattern. Israel's sin (Ezek 36:17-18) caused Yahweh to abandon Israel so 
that they suffered the loss inherent in the fall of Jerusalem (Ezek 36:18-19). 
Yahweh's goal in this part of the passage is for the readers to accept blame for the negative 
results described in these verses and to recognize that he was right to judge Israel. Accepting 
blame is expressed by the acknowledgment of shame. That is, readers who accept blame also 
acknowledge shame. Therefore, Yahweh's indirect illocutionary force in these verses is 
directive. He intends this communication to tell the readers to accept blame with the result that 
they do accept blame. 
diss.. Concordia Seminary, 2009). 34-53, for an in-depth survey of the literature along with a helpful discussion of 
potential application to biblical studies. He also gives a number of useful examples of indirect communication. 
166 
Yahweh begins by accusing Israel of being responsible for the exile (Ezek 36:17-19)." 
These verses force readers to agree or disagree with what Yahweh is saying. The text makes it 
clear that those who refuse to be moved by Yahweh's perlocutionary goal are disagreeing with 
Yahweh and thus separating themselves from him. 
Ezekiel 36:20 is an accusation within an accusation. It was said of Israel that they are the 
people of Yahweh, but they left his land. With these words, Yahweh is portraying the nations as 
accusing him. The nations are accusing Yahweh of being a weak god.35 At one moment, Yahweh 
argues that the nations are mistaken and that the Israelites are to blame for this misunderstanding. 
The nations are mistaken because the Israelites did not leave the land as a result of Yahweh's 
weakness. They left the land because Yahweh judged them and punished them for their conduct. 
Therefore, Israel is to blame for the profanation of Yahweh's holy name. Yahweh intends for 
Israel to accept blame for the exile and for the profanation of his name. 
In Ezek 36:21, Yahweh begins with a simple expressive illocutionary force. He says that he 
was concerned for or felt pity for his holy name. His perlocutionary goal is to explain to his 
readers how he feels about the profanation of his name. He also intends for his readers to agree 
and to join in a concern for his name. By being concerned for Yahweh's name, the readers would 
agree that Yahweh's name is important. This concern for Yahweh's name is tied to a restatement 
of Israel's role in profaning Yahweh's name before the nations. In this way, the goal of 
convincing the readers to be concerned for Yahweh's holy name is tied to the goal of leading the 
readers to accept blame for the profanation of his name. 
34 Without mentioning speech-act analysis, Hummel. Ezekiel 21-98.1047. observes that in Ezek 36:17 
Yahweh is explaining why he had to drive the Israelites out of their land and scatter them among the nations. 
35 Block, Ezekiel 25-98.348. 
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Speech-Act Analysis of Ezek 36:22-31. Yahweh uses an assertive force again in Ezek 
36:22. However, his statement that he is not acting for Israel's sake is an indirect accusation and 
an expression of his attitude. Yahweh accuses Israel of not deserving action for their sake. This is 
a statement concerning their unfaithfulness to the Sinaitic covenant. The perlocutionary goal is 
for Israel to admit that they have not been faithful to the Sinaitic covenant and that they do not 
merit Yahweh's activity for their sake. Yahweh is also expressing his attitude of frustration 
toward Israel. This statement highlights the strain in the relationship between Yahweh and Israel. 
Yahweh wants the readers to agree that their status has been lowered in their relationship with 
him and to desire to affirm their relationship with him. Such affirmation would keep the 
relationship from being broken and would prevent Yahweh from turning against the Israelites 
definitively. 
When Yahweh says that he is going to act, it is another case where an assertive form 
conceals a different function. This statement functions as a commissive. A commisive commits 
the speaker to doing something. Yahweh is making a promise. Because Yahweh controls history, 
when he makes a statement about the future—especially about his activity—he is making a 
promise about what will happen. The promise that Yahweh is going to act for his holy name is a 
positive promise. It is not a promise to judge or punish Israel. He has already judged Israel and 
has thus proven that his past promises were not in vain.' Furthermore, the use of the participle 
heightens the sense of immediacy in Yahweh's statement. As Yahweh shifts to positive 
promises, he is describing the last step of the sin and reconciliation model, the return to favor. 
The perlocutionary goal of Yahweh's statement is to convince the readers to trust that he will 
keep his promise and to be encouraged by this good news. Ezek 36:22 likely meets readers who 
36 See Hummel, Ezekiel 21-48.976: and Block, Ezekiel 25-48.254-56. 
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are overcome with despair and keenly aware of their own impotence and works to give them 
hope and the confidence that Yahweh will do what they are not able to do. 
Ezekiel 36:23-31 continues to use an assertive form to mask primarily a commissive force. 
That is to say that Yahweh continues to make promises. Although the perlocutionary goals 
change within these verses, the passage tends to focus upon Israel's return to favor, the last step 
of the sin and reconciliation pattern. In Ezek 36:23, Yahweh accuses Israel again of profaning his 
name among the nations. His focus, however, is on the promise that he will sanctify his great 
name through Israel before the eyes of the nations. The perlocutionary goal of this promise is for 
the Israelite readers to be encouraged not only that Yahweh will act in a positive way but that he 
will also use Israel to do it. This statement urges the readers to believe that Yahweh will be 
faithful to Israel and that he is willing to use Israel to accomplish his positive goals. Furthermore, 
Yahweh's reputation as a powerful God reflects positively on Israel. It assures the readers that 
they will share in the honor of their God. 
Yahweh states that the nations will know that he is Yahweh. He intends for the nations to 
recognize events in history as his activity. Furthermore, the statement that Yahweh will prove his 
holiness means that he will show that he is set apart from the normal concept of ANE gods. 
While a part of Yahweh's distinction from the ANE gods is his character and his standards, the 
focus in this verse is on his power. Yahweh will demonstrate that he is truly powerful.' 
In Ezek 36:24, Yahweh promises the Israelites the very gift they are hoping for. The exiles 
feel an intense need for land to call their own so that they can regain some honor among the 
nations. Yahweh responds to this need. The perlocutionary goal of this verse is to encourage the 
readers to have confidence in Yahweh. The verse seeks to achieve this goal by showing that the 
37 See Block. Ezekiel 25-48. 353-54. 
169 
strain in the relationship between Yahweh, Israel, and their different views of honor is not so 
great that Yahweh refuses to give the Israelites honor in a traditional ANE sense. On the 
contrary, Yahweh does just that. 
In Ezek 36:25-27, Yahweh focuses on his relationship with Israel. He promises to do what 
is necessary to repair that relationship by making Israel clean, giving them a new heart and his 
Spirit, and by causing them to walk in his statutes. The perlocutionary goal of these verses is for 
the readers to be assured of Yahweh's faithfulness in maintaining a good relationship with them. 
He promises to lead them to meet his own standards of behavior and to give them the cleanness 
necessary to enter into his presence. 
In Ezek 36:28, Yahweh mentions the land again but focuses on the covenant relationship 
between him and Israel. He assures the readers that he is faithful to the covenant and that his 
faithfulness will bring good results for Israel. Furthermore, after accusing Israel of unfaithfulness 
to the Sinaitic covenant and punishing them for it, Yahweh promises that such unfaithfulness 
will not permanently break the covenant. On the contrary, Yahweh assures Israel that the 
covenant will function normally again." Yahweh also mentions the land he gave to the fathers of 
the Israelites. This reminder of how Yahweh brought slaves out of Egypt and gave them 
wonderful land is more proof that Yahweh will do what seems impossible to the readers by 
bringing them back to the land. 
Yahweh assures his readers of ongoing salvation from uncleanness in Ezek 36:29. He then 
goes on to promise abundance and protection from famine. This promise gives the Israelites 
further assurance that their needs will be met, that they will enjoy prosperity, and that they will 
38 
 Zimmerli. Ezekiel 2, 249, asserts that Yahweh's goal from the beginning has been for the covenant to 
function normally with Israel on the land. 
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have honor among the nations because of their wealth. It also connects with the needs the 
Israelites felt as exiles. 
Ezekiel 36:30 strengthens Yahweh's promise to provide abundance and adds the result that 
Israel will never again experience the disgrace of famine among the nations. The absence of 
disgrace is a positive situation. Yahweh is responding to Israel's low status in comparison with 
surrounding nations by promising them higher status. He is assuring the Israelites that he will 
give them a certain amount of honor among the peoples. 
Yahweh promises to bless Israel in Ezek 36:22-30. These verses are designed to encourage 
trust, but it is also possible for readers to refuse to trust Yahweh. Those readers who remain 
stubborn and refuse to believe Yahweh's promises are left without hope. 
In Ezek 36:31, Yahweh continues to make promises, but the perlocutionary goals change 
substantially. He promises Israel memory of bad conduct and self-loathing. The promise serves 
as an accusation and as assurance at the same time. The promise makes it clear that the Israelites 
will agree with Yahweh's judgment of their past conduct. Yahweh wants Israel to accept blame 
and to acknowledge shame. In this verse, Yahweh moves from the last step of the sin and 
reconciliation pattern to the fifth step, reconciliation. He intends to accomplish his goal by 
promising that the Israelites will acknowledge shame. At the same time, the fact that Yahweh 
presents Israel's shame as a promise from their God gives them assurance that it will happen and 
that it will not ruin them. 
The Israelites' concern for their difficult situation of exile and the shock of the fall of 
Jerusalem likely steal their attention from their unfaithfulness to Yahweh and the shame that they 
should acknowledge and feel. At the same time, the terrible results of Israel's unfaithfulness may 
make it seem impossible that Israel would change so that the Israelites recognize their past 
behavior as shameful. Also, the pain of the fall and the exile probably makes it difficult for the 
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Israelites to feel anything. In the face of these challenges, the promise from Yahweh that they 
will feel shame and that he will take responsibility for that feeling of shame is intended to give 
Israel assurance that Yahweh will reconcile them to himself. Yahweh promises to give the same 
shame that he is pushing for throughout this text. Yahweh's assurance also gives the readers 
confidence that their shame before him will not be part of more judgment that will bring about 
the end of Israel. 
Yahweh puts Israel in a good position to admit fault. Israel has blamed Yahweh 
instinctively for the failure of their joint venture (Ezek 18:2, 25; 33:17P even though the 
Israelites have little grounds for such an accusation. Yahweh creates a safe environment for 
Israel to acknowledge and feel shame by associating shame with a number of great gifts from 
him. Yahweh wants Israel to acknowledge shame in the confidence that he will maintain his 
relationship with them and will care for them. 
Speech-Act Analysis of Ezek 36:32. In Ezek 36:32, there is a shift in the illocutionary 
force of the discourse. Yahweh shifts to a clear directive illocutionary force when he insists that 
Israel know why he is about to act and tells the Israelites to be ashamed and dishonored. The 
jussive gives a directive force to the statement, "Let it be known to you." Yahweh is insisting 
that Israel know that he is about to act, but not for their sake. 
The main impact of the verse, however, comes at the end. After a great deal of indirect 
communication, Yahweh gives Israel a shockingly direct command. Ezekiel 36:32 contains two 
of only five occurrences of shame lexemes in the imperative in the HB. The third occurrence is 
found earlier in Ezekiel, and the other two are outside of Ezekiel.' The two imperatives in Ezek 
39 Odell, "Inversion." 107-8, 111. 
4°  Aside from Ezek 36:32, shame lexemes in the imperative occur in Isa 23:4, Joel 1:11, and Ezek 16:52. The 
appearance in Isa 23:4 is the only case where Yahweh is not speaking to Israel. John N. Oswalt, The Book of Isaiah: 
Chapters 1-39 (NICOT; Grand Rapids: Eerdmans, 1986), 431, highlights Sidon's misplaced trust in Tyre as the 
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36:32 represent the only time that two shame lexemes are used in the imperative in the same 
verse. The two imperatives reflect the intensity of the verse and its important role in the book of 
Ezekiel, as the passage moves to direct communication. The shift from indirect communication 
to direct communication emphasizes the verse and intensifies the emotional pressure on the 
implied readers. There is nothing hidden in this statement. Yahweh's perlocutionary goal is for 
Israel to acknowledge shame. This is the overarching rhetorical goal of the passage. Yahweh has 
pushed the Israelites to acknowledge their shame because of their unfaithfulness. He has also 
given them assurance that he will care for them. He uses accusation and assurance to convince 
Israel to acknowledge shame. Yahweh intends for his readers to admit low status at the moment 
that they read this verse. The normal response of the reader is to acknowledge shame. This 
admission of low status before Yahweh is the reconciliation event in the sin and reconciliation 
pattern. 
Israelites who do not trust in Yahweh likely react to this directive with refusal. The text 
makes it clear to them that refusing to acknowledge shame means breaking their relationship 
with Yahweh. Yahweh wants his readers to admit low status. If they refuse to acknowledge 
shame, however, they must know that they have rejected Yahweh. 
reason why Yahweh tells Sidon to be ashamed. Tyre is telling Sidon to have low status because Sidon has depended 
upon Tyre and will now be let down and have low status as Tyre is destroyed. Lessing. "Interpreting Discontinuity.-
290-91. focuses on the image of childbirth as he underlines the failure to have children as the cause for low social 
status. See p. 270 also for Lessing's comments on the pervasive and public role of shame in the context of the HB. 
Yahweh's use of shame in the passage is a good example of the hierarchical function of shame brought about by 
judgment. 
Yahweh addresses Israel or a group of Israelites in the other four uses of shame lexemes in the imperative. In 
Joel 1:11. Yahweh tells the plowmen to have low status because the harvest of the field has perished. The reason for 
low status is failure that would normally cause public low status. Joel 1:13 talks about priests putting on sackcloth. 
These verses give a progression where failure causes low status. and the appropriate response is to highlight Israel's 
low status before Yahweh. The other three uses of the imperative appear in the book of Ezekiel. In Ezek 16:52. 
Yahweh orders Israel to acknowledge low status (V13) because they justified their sisters, that is, they made them 
appear more righteous than Israel. This verse also uses the imperative of Nen twice. as Yahweh orders Israel to bear 
their low status (71171917 ng)) because of their behavior. Furthermore. this passage speaks in a context of 
restoration, with Yahweh promising restoration in v. 53. Therefore, Ezek 16:52 is a didactic use of shame discourse. 
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To summarize, the study of speech acts in this passage reveals the use of indirect speech to 
influence the emotions of the readers so that they affirm Yahweh's values. The text uses 
statements of fact to act as accusations and promises, as it walks through the steps of the sin and 
reconciliation pattern. The accusations place blame on Israel, while the promises encourage the 
implied readers to trust in Yahweh. In terms of the sin and reconciliation pattern, the accusations 
focus upon Israel's sin, abandonment by Yahweh, and loss, while the promises describe Israel's 
return to favor. In this way, indirect speech allows the readers to draw the negative conclusion 
that they should acknowledge shame because of their behavior and the positive conclusion that 
Yahweh is going to solve every detail of the problem as a gift. The passage is designed to lead 
readers to accuse themselves and to trust Yahweh. Their feelings as they read the text are 
expected to confirm the accusation and the trust. The text is designed to put the readers in a good 
frame of mind for acknowledging shame, the reconciliation event from the sin and reconciliation 
pattern. 
The emotional material of this text is also intended to influence doubting readers. Israelite 
readers who do not trust in Yahweh likely decide that neither the accusations nor the promises 
apply to them. After reading Ezek 36:16-32, their emotions almost certainly justify the refusal to 
acknowledge shame, the refusal to trust Yahweh, and the growing distance between themselves 
and Yahweh. 
Rhetorical Techniques Used for Persuasion 
Aside from the ethical and emotional material, a text may also use rhetorical techniques to 
influence readers. Rhetorical techniques present a text in a manner designed to persuade the 
readers without necessarily focusing upon the reliability of the author or the emotions of the 
readers. This section will demonstrate that the ethical material and emotional material work with 
the rhetorical devices employed in Ezek 36:16-32 in order increase the pressure on readers to 
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either affirm or reject a relationship with Yahweh. The passage uses all of these means within the 
sin and reconciliation pattern to create a faithful remnant that embraces Yahweh's values by 
acknowledging low status before him. The text drives readers to be reconciled to Yahweh, as 
they admit their shame before him. The unfulfilled promises and the lack of an Israelites 
response in Ezek 36:16-32 serve this end. Far from being a weak argument, the unfulfilled 
promises actually serve Yahweh's goal, as they create the opportunity for the readers to trust in 
Yahweh as he desires. The lack of an Israelite response makes it possible for each individual 
reader either to acknowledge shame and to join the faithful remnant or to refuse to admit 
dishonor and thus to remain estranged from Yahweh. 
The Tension between Theology and Rhetoric 
Rhetorically, Ezek 36:16-32 creates a paradox because it implies that Yahweh brings about 
Israel's shame and demands it at the same time. Yahweh takes responsibility for causing the 
Israelites to loathe themselves by making Ezek 36:31 part of his description of how he will 
sanctify his holy name. In this way, the Israelites are invited to hope that Yahweh himself will 
make it possible for them to acknowledge shame. 
At the same time, however, Yahweh commands Israel to be ashamed in Ezek 36:32. The 
shift to the imperative makes Ezek 36:32 the only verse in this oracle where Yahweh tells Israel 
to do something without implying that he is behind the action. Rhetorically, this shift to the 
imperative makes it clear that now is the time for Israel to acknowledge shame. Yahweh is not 
describing what he is doing in Israel but rather is telling Israel to do something. He is ordering 
Israel to admit to the shame he just promised and associated with his gifts. At the same time, the 
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command gives the impression that the Israelites are expected to be ashamed on their own," 
raising the issue of individual responsibility and divine initiative. 
In his study of Ezekiel, Joyce stands apart from other scholars by treating the topic of 
individual responsibility and divine initiative in Ezekiel in detail. He responds to this issue in the 
passage by pitting the two sides against each other and concluding that divine initiative weakens 
individual responsibility: "Ultimately, however, since obedience is guaranteed, it would seem 
that the responsibility of Israel has been subsumed in the overriding initiative of Yahweh.' He 
goes on to justify this view by stressing the importance of Yahweh's intervention: "in the 
opinion of this writer, the insight that humankind is ultimately impotent without God remains 
one of the central truths about human existence.' While this last statement is theologically 
correct, Joyce's use of it in this context seems to highlight Israel's impotence in a way that 
makes Yahweh responsible for any failure to intervene. 
However, Ezek 36:16-32 presents individual responsibility as a reality that is not 
undermined by Yahweh's gracious gifts which have already claimed Israel as his own. Ezekiel 
36:32 should be taken as a literal command within a context that affirms that those who continue 
in their stubborn rejection of Yahweh are responsible for the punishment they will receive. 
Rhetorically, this verse is intended to push the implied readers to desire the help that Yahweh has 
promised.' Furthermore, although Joyce seems to assume that all Israelites will receive 
Yahweh's grace, this passage paints a different picture. In fact, Ezek 36:32 makes it possible for 
some Israelites to reject Yahweh while other Israelites acknowledge shame before him. 
41 Greenberg, "Salvation," 267. takes the imperatives in v. 32 as a command by Yahweh for Israel to be 
contrite. 
42 Joyce, Divine, 127. 
43 Joyce, Divine, 129. See also Joyce. Ezekiel. 23-27. 
44 The text uses rhetoric in a way that pushes the implied readers to desire what Yahweh gives as a gift so that 
Yahweh uses the rhetoric of the text to accomplish his goal of giving certain Israelites his gifts. 
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The theological content communicated by the text is consistent with the rest of biblical 
theology, while still applying rhetorical pressure. The passage encourages hope in Yahweh as it 
persuades. From Yahweh's point of view, those who agree with this oracle are showing 
themselves to have received a new heart, his Spirit, and self-loathing from him."From the point 
of view of the readers, however, they are under intense rhetorical pressure to acknowledge low 
status. Yahweh uses the words of this oracle as a means of accomplishing his goal. The self-
loathing comes as a gift from Yahweh but happens within the Israelites.' Those who are 
ashamed should recognize that this shame comes as a gift from Yahweh, while those who refuse 
to be ashamed have only themselves to blame. 
The Creation of Trust 
Ultimately, the acknowledgment of dishonor before Yahweh is an expression of trust in 
him. Those Israelites who admit shame trust that Yahweh is right to blame them for the exile. 
The oracle also uses unfulfilled promises to engender trust in Yahweh and to reinforce Yahweh's 
values. The passage uses these promises for persuasion. The most striking example of this is the 
promise in Ezek 36:24 that Yahweh will take Israel from the nations and return them to their 
45 Yahweh works through statements of individual responsibility rhetorically to accomplish his gracious goals. 
While the acknowledgment of shame may seem like it is accomplished by the individual when seen from the point 
of view of the individual, it is actually a gift from Yahweh. Hummel, Ezekiel 1-20, 546-47, presents the situation 
clearly by comparing the language of experience with theological language. "When we say 'believe,' repent,' and 
so on in the imperative, who else could possible respond positively—humanly speaking—other than the person 
addressed?" He goes on to assert that, "theologically, we will stress increasingly that the decision was not really 
his—that a fallen sinner is by nature simply incapable of making that choice." 
46 Yahweh's initial action shows that his is totally free and that admitting the shame of one's evil conduct is not 
a condition but rather a result of Yahweh's mercy. See Bernard Renaud, "L'alliance eternelle d'ez 16:59-63 et 
l'alliance nouvelle de jer 31:31-34," in Ezekiel and His Book: Textual and Literal), Criticism and Their 
Interrelation (BETL74; ed. J. Lust; Louvain: Louvain University Press, 1986), 337-38. 
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ground. This promise is given to implied readers who are in exile,' with no indication that the 
exile will end soon. 
By using this approach, Yahweh is hiding his power in order to create an opportunity for 
the readers to trust him." It is not necessary for all of the promises described in Ezek 36:24-31 to 
happen in order for Israelites to draw the conclusion that they should acknowledge their low 
status before Yahweh. It is only necessary to read and believe those verses. Yahweh's goal 
comes through most clearly in v. 28, where he says, "You will be my people, and / will be your 
God." Yahweh is proclaiming his faithfulness to his covenant relationship with Israel.' In spite 
of Israel's violation of the Mosaic covenant, Yahweh is still faithful to the Israelites because of 
the covenant. Those readers who believe this have the trust that Yahweh desires and finds 
honorable. 
As the oracle creates trust, it also encourages the readers to realize that they are able to trust 
in Yahweh and walk in his statutes even though they are in exile. Yahweh shows the faithful that 
it is possible for him to be their God when they are separated from the land.' He commands 
these people to be ashamed of their previous behavior. Ezekiel 36:32 comes after Yahweh's 
description of Israel's ideal future because this description prepares the reader for the present 
imperatives of v. 32 by proving Yahweh's faithfulness. This verse forces the readers to recognize 
whether trust has been produced or not. Hearing the promises before they have been fulfilled is 
intended to produce trust, and that trust should result in the acknowledgment of shame. 
47 See the description of the audience in chapter I. 
48 This practice was described in chapter 3. 
49 See Block. Ezekiel 25-48.356-57. 
so Renz, Rhetorical, 234, argues convincingly that the book of Ezekiel is designed to help Israel to survive the 
exile as a distinct entity. In order to achieve this goal, it is necessary for the Israelites to be convinced that God is 
still their God in the exile. 
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Lack of an Israelite Response in the Text 
However, the text does not say whether the Israelites obeyed or refused to obey v. 32. 
There is no specific statement in chapter 36 that any Israelites actually did acknowledge shame 
before Yahweh. This is a rhetorical technique designed to force the readers to interact with the 
text. Although this verse employs the plural, it intends to confront each readers' with the 
command to be ashamed.' Yahweh treats the Israelites as a group,' and each individual either 
becomes part of the group that is ashamed as Yahweh wishes or refuses to obey Yahweh. But it 
is impossible for any readers to hide from the text. After reading Ezek 36:32, each Israelite is 
either at odds with Yahweh because of refusing to be ashamed or is reconciled with Yahweh and 
is ashamed. 
A Faithful Remnant 
It is this acknowledgment of low status that Yahweh uses to create a remnant of faithful 
Israelites." Those who do not acknowledge shame are not part of the house of Israel while those 
who do are.55  This is clear from the tight connection between the restoration and shame. It is 
impossible to have one without the other. According to Ezek 36:16-32, one of the primary and 
lasting characteristics of true Israelites is that they acknowledge shame before Yahweh. This 
shame is not used as social sanction but rather as a means of reinforcing Yahweh's values. The 
51 For details concerning the implied readers and the rhetorical situation. see chapter I. 
52 Concerning the persuasive nature of prophetic literature, see Lessing, "Interpreting Discontinuity." 148. See 
also Wuellner Wuellner. "Where ?". 448-63. 
53 Zimmerli, Ezekiel 2, 564, observes that Ezekiel, "sees the people of God as a whole." At the same time, 
Renz, Rhetorical, 221, argues that not every ethnic Israelite will be part of the group of Israelites that will be 
restored by Yahweh. 
54 As Renz, Rhetorical, 113. says. "Yahweh is not waiting for Israel's response, he is creating it.- 
55 Those who fail to acknowledge shame are responsible for their fate, while those who do admit dishonor have 
been led to this point by Yahweh's activity for the sake of his name. 
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passage does not describe any situation under which this dishonor will disappear. It is a part of 
Israel's identity, and it demonstrates that Israel agrees with Yahweh's view of shame and honor. 
Those who remain stubborn, however, will cease to be part of the house of Israel. They will 
not be part of the restoration because they are not ashamed. Only those who are ashamed before 
Yahweh are a part of the faithful remnant. In this way, Yahweh gives final resolution to the 
problem of his being challenged by his people. The faithful remnant will no longer challenge 
Yahweh, while those ethnic Israelites who continue to challenge Yahweh will no longer be a part 
of Yahweh's people. 
As Yahweh uses Ezek 36:16-32 to create a faithful remnant, he intends for this faithful 
society to pressure its members to follow his values. Ezekiel 36:16-20 teaches the readers that it 
was behavior contrary to the Sinaitic covenant that resulted in the exile. According to Ezek 
36:27, Yahweh will deal with this problem by leading his people to walk in his statutes. Yahweh 
is pushing the faithful Israelites to value such behavior and to encourage the members of Israelite 
society to follow the stipulations of the covenant. In Ezek 36:23-30, Yahweh demonstrates his 
faithfulness to his covenant relationship with Israel. He also shows that he wants the Israelites to 
trust him and to value such trust within their society. However, the key verse in this process is 
Ezek 36:32. Here Yahweh commands the Israelites to be ashamed. In this way, they will 
demonstrate a proper attitude toward their previous behavior and an appropriate posture in their 
relationship with Yahweh. Yahweh is teaching the faithful remnant to exclude from its society 
anyone who refuses to acknowledge shame before him. 
In Ezek 36:16-32, Yahweh maintains the covenant and uses it to define his relationship 
with the faithful remnant in a way that reinforces his understanding of honor and shame. Even in 
the face of Israel's accusations (Ezek 18:2, 25; 33:17) and extreme disobedience (Ezek 36:17-
18), Yahweh has not wavered from his insistence on being recognized as the only true God and 
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on Israel's walking in his statutes. He has remained faithful to the covenant and has persisted in 
using the covenant as the measure of his relationship with Israel. In Ezek 36:27-28, Yahweh 
promises to bring Israel back into an appropriate covenant relationship with him.56 He maintains 
his covenant with the new Israel, which is characterized by the acknowledgment of shame in 
their relationship with him. Here, the relationship between shame and humility brings 
understanding to Yahweh's use of the covenant, as Lev 26:41-42 is in view. After describing a 
time when he will send Israel into exile in Lev 26:41, Yahweh stresses the importance of Israel's 
uncircumcised heart humbling itself and of Israel paying for their iniquities ( 13;;LP 17177 TtritA 
o3ip-nt,; 1317 Tr. 171F.1, Lev 26:41). In Ezek 36:16-32, everything is in place for Yahweh to 
remember the covenant (Lev 26:42). Jerusalem has fallen to pay for Israel's iniquities, Yahweh 
has replaced Israel's uncircumcised heart with a new heart, and Israel acknowledges shame. 
Israel's heart has humbled itself. 
The faithful remnant that Yahweh creates in Ezek 36:16-32 is characterized by the 
admission that Israel's violation of the Sinaitic covenant was shameful.' This remnant forms a 
society where Yahweh's values are important, his covenant is followed, and everyone agrees 
with Yahweh that Israel's previous behavior was shameful. Those who have acknowledged their 
low status before Yahweh should pressure other ethnic Israelites to do the same. 
The Timing of Shame in the Argumentation 
An analysis of the rhetorical techniques employed in Ezek 36:16-32 highlights the priority 
of rhetoric over chronology and thus plays a role in responding to the crux of the passage. The 
56 The covenant formula (Lev 26:12. Deut 26:16-19.29:12-13) identifies Yahweh as their God and Israel as 
his people. See Hals, Ezekiel, 360. 
57 Renz, Rhetorical, 222. 
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argument is logical rather than chronological, and the organization of the text is meant to aim the 
rhetorical energy of the passage at the last verse. After using v. 31 to tell the Israelites that they 
will loathe themselves in the future when they are restored to the land, Yahweh employs v. 32 to 
tell them to be ashamed right now. Ezekiel 36:16-32 seeks to accomplish the reconciliation 
event from the sin and reconciliation pattern. The passage uses the promise of Yahweh's future 
gifts to lead the readers to trust Yahweh and to obey Ezek 36:32. Unfortunately, this approach 
creates the impression that shame comes after the fulfillment of all of the positive promises, 
including a return to the land.' In reality, Yahweh works in the Israelites to lead them to 
acknowledge shame as they read the text. Rhetorically, the command to be ashamed comes after 
positive promises in Ezek 36:32 for the purpose of persuasion. In the historical relationship 
between Yahweh and Israel, Yahweh's promises and his gift of a new heart lead to Israel's 
admission of low status. That acknowledgment opens the way for reconciliation with Yahweh 
and, eventually, restoration to the land. 
To use the sin and reconciliation pattern as a guide, the reconciliation event between 
Yahweh and Israel actually takes place before Israel's return to favor in Ezek 36:16-32. The 
reconciliation event comes at the end of the oracle rhetorically, but it is intended to take place 
before the restoration historically. The unusual order in the sin and reconciliation pattern is 
another way of referring to the crux of the passage. The command to be ashamed comes after the 
promises of blessing in order to accomplish the rhetorical goal of reconciliation. 
58Lapsley, "Shame and Self-Knowledge," 155, 158-59; Greenberg. "Salvation ." 267; and Davis, Swallowing 
the Scroll, 58, all conclude that the shame cannot come before the restoration to the land. 
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Chapter Summary 
The ethical material, the emotional material, and the rhetorical techniques used for 
persuasion in Ezek 36:16-32 all work within Ezekiel's unique version of the sin and 
reconciliation pattern to create a faithful remnant. The sin and reconciliation model serves the 
rhetorical goal of the passage, as the text changes the pattern so that the return to favor is 
described before the reconciliation event. This takes place so that the unfulfilled promises of a 
return to favor may lead readers to acknowledge low status and thus to be reconciled to Yahweh. 
The ethical material and the emotional material in Ezek 36:16-32 reinforce Yahweh's 
values and thus press readers to agree with them. The ethical material presents Yahweh's view of 
his relationship with Israel as fact without considering any other possibility. The emotional 
material maintains this approach and, as speech-act analysis demonstrates, forces the Israelite 
readers to affirm their relationship with Yahweh or to separate themselves from him. 
The passage also employs a number of rhetorical devices that work with the ethical and 
emotional material to create a group of Israelites who trust in Yahweh as he desires. Ezekiel 
36:16-32 includes both the theological promise that the Israelites will loathe themselves and the 
rhetorical command for them to be ashamed. The promise assures the readers that Yahweh will 
give them what he demands of them, while the command creates intense rhetorical pressure on 
the readers. In this way, Yahweh uses the rhetoric of the oracle to accomplish his goal. From the 
point of view of the readers it may seem that they decided to be ashamed when, in fact, Yahweh 
led them to acknowledge low status. At the same time, Yahweh makes positive promises without 
tangible fulfillment in order to create an opportunity for the Israelites to trust him or to doubt. 
The text intends for the promises to create trust in the readers. 
Ezekiel 36:16-32 does not state clearly whether the Israelites were ashamed or not. This is 
a rhetorical technique that allows the implied readers to acknowledge low status before Yahweh 
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or to refuse to do so. At the same time, Yahweh uses the combination of blessings and shame to 
define the identity of the Israelites. The Israelites will loathe themselves as part of the ideal 
future. There is no restoration for Israel without an acknowledgment of shame. This means that 
ethnic Israelites who refuse to be ashamed are no longer part of Israel. Only those who 
acknowledge low status before Yahweh are part of the true Israel. This fact drives the faithful 
Israelites to define themselves by their attitude toward Israel's previous violation of the Sinaitic 
covenant and to pressure the members of this new society to affirm Yahweh's values. 
This chapter has argued that the text intends the implied readers to be ashamed 
immediately after they read Ezek 36:32 so that they join the group of true Israelites. The passage 
deals with Israel's shame at the end of the oracle because the promises that come before push the 
Israelites to be ashamed in v. 32. However, Yahweh expects the Israelites to begin 
acknowledging low status before he returns them to the land. The references to Israel's shame 
come after the promises of restoration rhetorically but the actual shame will begin before the 
restoration chronologically. 
If this argument is true, the book of Ezekiel should support it. It will be necessary to study 
the role of Ezek 36:16-32 within the structure and rhetorical strategy of the book to test this 
interpretation of Ezek 36:16-32 against the context of the book of Ezekiel. Such an analysis will 
make it possible to investigate whether or not the book of Ezekiel expects the readers to 
acknowledge low status before Yahweh in Ezek 36:32. 
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CHAPTER FIVE 
EZEK 36:16-32 WITHIN THE STRUCTURE AND RHETORICAL STRATEGY OF 
THE BOOK OF EZEKIEL 
This study is seeking to explain why the positive promises in Ezek 36:16-32 are followed 
by a command to be ashamed. Chapter 1 stressed the importance of the covenant relationship 
between Yahweh and Israel and argued that the progression of thought in Ezek 36:24-32 is 
logical rather than chronological. It contended that Yahweh intends for the Israelites to be 
ashamed right away when they read the text. However, the chapter drew attention to the 
passage's failure to define shame. In response to this concern, chapter 2 studied other 
occurrences of shame lexemes and concluded that these terms refer to low status in a ranked 
group. It also presented evidence that the didactic function of shame discourse is at work in Ezek 
36:32. In this use of low-status language, Yahweh expects the Israelites to admit dishonor in 
their relationship with him in order to show that they have learned from being punished. 
Chapter 3 began by detailing the differences between Yahweh's view of status and the 
view held by the nations. It then explained that Israel, Yahweh's covenant partner, may hurt 
Yahweh's reputation by failing or by saying that Yahweh is at fault for their failure. With this in 
mind, it appears that Yahweh describes his wonderful plans for Israel in Ezek 36:23-30 in order 
to prove that he is not at fault for the exile but that the Israelites should be ashamed because they 
brought this failure upon themselves. As chapter 3 argued, it is honorable for Israel to 
acknowledge low status before Yahweh. The analysis of shame discourse in chapter 3 went on to 
highlight the sin and reconciliation pattern that Yahweh uses in his covenant relationship with 
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Israel. In this pattern, Yahweh punishes Israel with a loss in order to drive the Israelites to be 
reconciled with him. When the Israelites acknowledge shame in Ezek 36:32, they are reconciled 
with Yahweh. This is the reconciliation event in the sin and reconciliation pattern.' In fact, the 
unusual order in Ezek 36:16-32 results from the intentional inversion of the sin and 
reconciliation pattern. The return to favor (step six) is presented before reconciliation (step five) 
in order to drive the Israelites to be reconciled with Yahweh in Ezek 36:32. 
According to the analysis of chapter 4, the reason for the intentional inversion of the sin 
and reconciliation pattern is for the purpose of creating a faithful remnant of true Israelites. This 
chapter argued that the ethical material and the emotional material in Ezek 36:16-32 are intended 
to reinforce Yahweh's values, as they work within the sin and reconciliation model. The 
rhetorical devices also work within this pattern, with unfulfilled promises creating the 
opportunity for trust, as the passage drives the readers to the imperatives of v. 32. The book of 
Ezekiel does not say that any Israelites acknowledge shame, but it has been argued that the book 
does this so that all of the readers of v. 32 will be confronted with Yahweh's command. Those 
who refuse Yahweh's order to be ashamed cease to be part of Israel, while the Israelites who 
admit dishonor before Yahweh form the true Israel. This true Israel is reconciled with Yahweh 
and embraces his values. This group of Israelites then applies social pressure to its members to 
follow Yahweh's values. 
The argument that Yahweh uses the sin and reconciliation pattern to create a faithful 
remnant will now be tested by analyzing Ezek 36:16-32 within the context of the book of 
Ezekiel, completing the fifth step of a rhetorical study. The goal of this chapter is to demonstrate 
that Yahweh is using the sin and reconciliation pattern throughout the whole book of Ezekiel in 
' Lan iak, Shame, 7-10. 
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order to create a faithful remnant of true Israelites, with the reconciliation event taking place at 
least by Ezek 36:32.2  Ezekiel 36:32, then, is the key turning point of the rhetorical strategy of the 
book. It is the place where the book seeks to accomplish its rhetorical goal of giving Israel a new 
identity by creating a faithful remnant that acknowledges low status in their relationship with 
Yahweh.' The readers who acknowledge low status have a positive relationship with Yahweh as 
they bear their shame even into the restoration. This analysis will thus bring the work in the 
previous chapters of the dissertation to bear on the entire book of Ezekiel. 
To demonstrate the pervasive use of the sin and reconciliation model in Ezekiel, the entire 
book will be analyzed for features of this pattern. As already described, Laniak's sin and 
reconciliation model may be summarized in the following six steps: (1) favor, (2) sin, (3) 
abandonment, (4) loss, (5) reconciliation, and (6) return to favor.' The assertion that the book of 
Ezekiel is using the sin and reconciliation pattern to create a remnant of true Israelites will be 
argued first by the way the book is structured, further by highlighting the role that shame 
discourse plays in the pattern, and finally by attention to Ezekiel's major themes. 
With this in mind, chapter 5 will be organized around the structure of the book, offering a 
detailed analysis of the four major sections of Ezekiel as related to Ezek 36:16-32. The structure 
of the book of Ezekiel can be divided broadly into judgment and restoration, with the shift to 
2 As will be discussed below. Ezek 6:9. Ezek 16:52-63. and Ezek 20:43 are all similar to Ezek 36:32 and may 
lead some Israelites to acknowledge shame when they read these verses. 
3 This assertion builds on Renz's rhetorical study of the book of Ezekiel. Renz, Rhetorical, 117,249. argues 
that the rhetorical goal of the book of Ezekiel is to shape the self-understanding of the Israelites in exile. The 
Israelites are to realize that the exile took place because they sinned against Yahweh and that their identity as a 
people is found in Yahweh. rather than the land or the temple, even when Israel is in exile. I agree with his 
conclusions but wish to frame them in the cultural language of the text where both punishment and self-
understanding are tied directly to shame discourse. The rhetorical goal of the book of Ezekiel as described by Renz 
is accomplished when Israel acknowledges shame before Yahweh. 
4 The sin and reconciliation pattern was first described in chapter 3. See Laniak, Shame, 7-8.16. 
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restoration taking place in Ezek 25:1.5  Most scholars recognize the use of judgment and 
restoration, or weal and woe, in the book of Ezekiel.' Therefore, this dissertation is starting with 
a common view of the organization of the book. However, this chapter will argue that weal and 
woe may be described in more detail in the terms of the sin and reconciliation pattern. 
The basic sin and reconciliation pattern is visible in the structure of Ezekiel, with Ezek 1:1-
24:27 focusing on sin (2), abandonment (3), and loss (4).7 In this first section, Yahweh promises 
to judge Israel and to take responsibility for creating a remnant. Then there is a shift toward 
reconciliation (5) and a return to favor (6) in the next section, Ezek 25:1-32:32, where Yahweh 
asserts his own honor and power, as he judges the nations and shames them. In these verses, 
Yahweh implies a good relationship with Israel by treating Israel's enemies as his own enemies. 
When Yahweh judges these nations, he prepares for Israel's return to favor. Next, Ezek 33:1-
39:29 constitutes a unit where the text seeks to achieve reconciliation (5) and thus to accomplish 
the book's goal in Ezek 36:32. This section then goes on to describe Israel's return to favor (6) in 
detail. Finally, Ezek 40:1-48:35 assumes that reconciliation (5) has taken place at least by Ezek 
36:32, as it describes Israel's new and positive life (6).' 
5 Cassuto. "The Arrangement of the Book of Ezekiel.-  in Bible, vol. 1 of Biblical and Oriental Studies (trans. I. 
Abrahams. Jerusalem: Magnes. 1974). 227-40, breaks the book into three major sections: 1:1-24:27 Prophecies of 
Retribution that Preceded the Destruction of Jerusalem, 25:1-32:32 Prophecies against the Gentiles, and 33:1-48:35 
Prophecies Concerning the Resuscitation of Israel and the Restoration of its National and Religious Life. However, 
the prophecies against the nations are clearly good news for Israel as Yahweh promises to punish their enemies and 
competitors. Furthermore. Yahweh asserts his honor as he promises to judge and punish the nations. 
6 For example, see Hummel, Ezekiel 1-20,12. See also Zimmerli. Ezekiel 1,56-64. 
' The first step of the sin and reconciliation model, when Israel has favor before Yahweh and the nations. has 
already passed at the beginning of the book of Ezekiel. As discussed in chapter 1, the book is addressed to a people 
in exile, when their beloved city. Jerusalem is about to fall. 
8 See Block. Ezekiel 1-29, vii-ix; and Block. Ezekiel 25-48, vii-viii. Block divides the book into small 
sections with the following headings: 1:1-3:27 The Call of Ezekiel; 4:1-11:25 Woe for Jerusalem/Judah; 12:1-
24:27 Woe for Israel: 25:1-32:32 Oracles against Foreign Nations; 33:1-33 End of an Era; 34:1-48:35 Hope for 
Israel. Joyce, Ezekiel. 62, gives more detail to the final chapters: 34:1-37:28 Blessing upon Israel; 38:1-39:29 Gog: 
40:1-48:35 The Temple Vision. 
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As this chapter demonstrates that the book is organized around the sin and reconciliation 
pattern, it will also highlight the manner in which the sin and reconciliation pattern engages 
shame discourse and the major themes of the book. Chapter 5 will contend that the book of 
Ezekiel uses hierarchical, challenge, and didactic shame discourse' to serve the sin and 
reconciliation model. It will also argue that the sin and reconciliation pattern makes use of the 
major themes of the book, namely, theocentricity, the importance of Yahweh's name, personal 
responsibility, the departure and return of the 711717-11 ZP (honor of Yahweh), judgment, divine 
initiative, a remnant, and the covenant.' In this way, chapter 5 will seek to demonstrate that the 
structure, the shame discourse, and the major themes of the book are all engaged by the sin and 
reconciliation model to accomplish the book's goal, with the rhetorical energy aimed at Ezek 
36:32. 
Ezekiel 1:1-24:27: Sin Described and Judgment Foretold 
In this first major section, Yahweh argues that he is right to judge the Israelites because of 
their behavior, and he describes the punishment that will shame Israel before the nations. He also 
introduces his plan to create a new Israel that will acknowledge shame before him. To do this, 
Yahweh uses a loosely structured cyclical approach where he presents the same basic argument 
four times." Each cycle focuses upon steps two and four of the sin and reconciliation model, 
9 The hierarchical function denotes a situation where describing an entity's low position in the hierarchy is the 
primary goal of the use of shame discourse. With the propriety use. a person is faced with a situation that may bring 
low status. The person should exercise propriety in order to avoid low status. When the challenge function is 
employed, a person is challenged in order to force that person to fight back or to accept lowered status. The function 
of shame is didactic when the acknowledgment of dishonor shows a willingness to learn. For more information, see 
chapter 2 and appendix 1. 
I° See Joyce. Ezekiel. 17-32. 
I I Renz, Rhetorical. 61-62,89, asserts that each new cycle begins with a date (Ezek 1:1-3) or a statement 
about the elders approaching the prophet (Ezek 14:1) or both (Ezek 8:1; 20:1). He notes that there are no other 
instances of the elders approaching the prophet and only one other date in this first major section. That date is found 
in Ezek 24:1 because it is the day that the siege of Jerusalem begins. 
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Israel's sin and loss. However, each cycle also has at least a brief statement of hope. The first 
cycle implies the possibility of reconciliation, the fifth step of the sin and reconciliation pattern, 
while the last three cycles describe reconciliation and also restoration, the sixth step of the 
model. Ezekiel 1:1-24:27 depicts Israel's sin and Yahweh's abandonment of Israel as happening 
in the present. It also foretells Israel's loss, reconciliation, and restoration. However, in chapter 
24, the siege of Jerusalem begins, showing that Israel's loss is coming soon. Yahweh uses the 
four cycles to batter the Israelites with talk of sin and judgment and to shape them with an 
occasional message of hope. In this way, he increases the pressure on the readers to agree that his 
judgment is just and prepares them for the siege in chapter 24 and the imperatives in Ezek 36:32. 
The First Cycle: Ezek 1:1-7:27 
During the first cycle, Yahweh presents his case against Israel.' In doing this, he employs 
specific elements of the sin and reconciliation pattern and introduces the major themes of 
theocentricity, personal responsibility, judgment, divine initiative, a remnant, and the covenant. 
He also employs shame discourse. 
The first two chapters of the book of Ezekiel engage the themes of theocentricity, divine 
initiative, and the covenant, as Yahweh begins to deal with Israel's sin, the second step in the sin 
and reconciliation pattern. The vision in chapter 1 introduces the theme of theocentricity by 
depicting Yahweh's honor.' In chapter 2, Yahweh continues to communicate in a theocentric 
manner, as he presents the problem and his solution from his point of view. The theme of divine 
initiative emerges in Ezek 2:3 as Yahweh sends his prophet Ezekiel to deliver his message to the 
12 Renz, Rhetorical, 63-68. 
13 
 Honor is part of Yahweh's very essence. This is clear in the fact that when Yahweh's honor (n r:. niz) 
left the temple, Yahweh himself left the temple (Ezek 10:18-19; Ezek 3:12). See Collins, NIDOTTE 2:577-87. 
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Israelites. As he does this, Yahweh characterizes the Israelites as rebellious and stubborn in Ezek 
2:3-6. The rebellion and the transgression of the Israelites (Ezek 2:3) remind the readers of the 
Sinaitic covenant with Yahweh because they have rebelled against and transgressed this 
covenant." The stubborn attitude of the Israelites and their sin both function as insults that 
challenge' Yahweh and work against the honor of Yahweh that was described in chapter 1.16  
Chapter 3 makes use of the theme of personal responsibility and intimates the theme of a 
remnant. Ezekiel 3:18-19 makes it clear that, once a wicked person has been warned by Ezekiel, 
that person is responsible for the punishment he will receive. Then, in Ezek 3:27, Yahweh refers 
to the one who hears and to the one who refuses (17117 1771713.707 11Vjr3)." In this way, the 
text implies that some will hear, will be reconciled with Yahweh, and will form a remnant of 
faithful Israelites (Ezek 3:21). It also implies that others will refuse to hear and will be judged 
(Ezek 3:18-19). The readers will either be forced to give up their stubbornness or will be 
confirmed in their stubbornness and their conflict with Yahweh. These verses intimate that 
membership in the true Israel is based upon a relationship with Yahweh rather than being based 
upon ethnicity. In this way, the book of Ezekiel begins to express the concept of a remnant even 
though it does not employ the term remnant.' 
14 The Sinaitic covenant is in view when Yahweh accuses Israel of violating the covenant and when he 
describes his plan to punish Israel for that violation. The general covenant relationship between Yahweh and Israel 
is in focus when Yahweh proves his faithfulness to Israel by saving the Israelites without any merit on their part. In 
that case. Yahweh is being faithful to his covenants with Noah and Abraham, but also the covenant at Sinai and 
especially with David. 
15 Isaiah 65:7 demonstrates that Yahweh's takes Israel's idolatry as a challenge. 
16 See chapter 3 of this dissertation for details concerning the relationship between challenges and honor. 
17 The jussive here constitutes a third person command and applies rhetorical pressure on the readers. 
18 The book of Ezekiel does not use the standard Hebrew term for remnant, r1'-W, often. The prophet uses it 
twice (Ezek 9:8; 11:13) to refer not to a faithful remnant, but to those Israelites who are still alive at that point in the 
text. Ezekiel 5:10 also refers to a group of survivors, but they will be scattered by Yahweh. In the book of Ezekiel, 
Yahweh is creating a faithful group from within Israel in a way that is consistent with the remnant motif elsewhere 
even though he does not employ the vocabulary. His approach can be confusing, however, because he does not 
employ special vocabulary for the remnant. He uses the terms Israel and house of Israel to refer both to the Old 
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In chapters 4 through 7, Yahweh focuses on judgment, the fourth step in the sin and 
reconciliation model, but also employs didactic shame discourse in a brief message of hope. 
These words of hope imply the possibility of reconciliation, the fifth step in the sin and 
reconciliation pattern. 
After symbolizing the siege of Jerusalem in chapter 4, Yahweh goes on to describe the 
specific sin of the Israelites, namely, the failure to walk in Yahweh's statutes (Ezek 5:6) and 
idolatry (Ezek 5:11).19 These two sins show that the Israelites are not following the stipulations 
of the Sinaitic covenant (Deut 4:1, 16-19). They are not evaluating their behavior according to 
Yahweh's view of shame and honor. In response to this challenge," Yahweh uses shame 
discourse in Ezek 5:14-15, as he describes his plan to assert his own honor in the covenant 
relationship by shaming Israel before the nations. 
According to Ezek 5:14, Yahweh will make Israel "a reproach among the nations" 
plan rip-Tin. Ezekiel 5:15 mentions reproach and the nations as well while tying reproach 
to judgment by saying, "when I execute judgments upon you" (crippv -1; ritsp). Yahweh is 
planning to punish Israel with famine to counter their wealth and the sword and wild animals to 
counter their power (Ezek 5:16-17). The stated goal of this punishment is to destroy Israel (Ezek 
5:16). 
In Ezek 6:9, however, the intense description of Yahweh's planned judgment gives way to 
a brief message of hope that employs didactic shame discourse. Ezekiel 6:8-9 describes the time 
after Yahweh has punished Israel, and the Israelites are scattered among the nations. In the midst 
Israel that he is going to judge (Ezek 6:11) and the New Israel or the remnant that he is planning to save (Ezek 
11:15-17). See Renz, Rhetorical, 163,176-77. 
19 See also Ezek 6:4-6.9. and 13. 
20 According to Isa 65:7, Yahweh's takes Israel's idolatry as a challenge. 
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of this judgment, Yahweh uses Ezek 6:8-9 to mention escapees from the sword plcr vIm)—
the survivors that will be the house of Israel. This serves as a subtle and brief mention of hope. 
There will be survivors, but these survivors will loathe themselves because they were 
unfaithful to Yahweh. While their behavior is the cause for their self-loathing, the impetus for 
their self-loathing is Yahweh's brokenness over their unfaithfulness (Mir! 1:917-rIti 41r=4.M. 
The Israelites feel their low status keenly because they brought it upon themselves and hurt 
Yahweh in the process. The self-loathing described in Ezek 6:9 implies that these Israelites will 
agree with Yahweh that violating the Sinaitic covenant is shameful. It thus implies that they may 
be reconciled with Yahweh. Yahweh's readers may and should loathe themselves even while 
they are still in exile.' They are in the situation described in Ezek 6:8-9. Now is the time for 
them to acknowledge shame and to affirm their relationship with Yahweh and their membership 
in Israel." 
Then Yahweh returns to the theme of judgment at the end of chapter 6 and in chapter 7. 
Once again Yahweh uses shame discourse to describe the result of that judgment (Ezek 7:18). 
Ezekiel 7:18 takes place within the context of the judgment mentioned in Ezek 5:14-17 but has a 
slight shift in focus to Israel's feeling of low status. The verse deals with the state of the 
Israelites and says, "and on all faces shame" (7,1z crm-17? *). Block concludes that this 
verse is talking about a facial response to shame." It describes a situation where the Israelites 
21 Klein. Ezekiel, 58, affirms that, according to Ezek 6:8-10, this self-loathing on the part of some Israelites 
takes place while they are still in exile. 
22 Although Block. Ezekiel 1-24, 233, does not stress the role of low status discourse, he does recognize that 
Ezek 6:9 is sending a positive message to the implied readers that Ezekiel "foresees a remnant emerging, ready to 
acknowledge not only Yahweh as their covenant Lord, but also their own wretchedness before him for the evils of 
their past." 
Block. Ezekiel 1-24, 262. 
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react to their low status emotionally in a way that can be seen on their faces. Here shame is 
associated with sackcloth and baldness, which are also visible to others. 
In summary, Yahweh uses the first cycle to present his case against Israel. He argues that 
he is right to judge Israel because of Israel's rebellious behavior. At the same time, however, he 
gives a glimpse of a time when the Israelites will agree that their behavior was loathsome. 
The Second Cycle: Ezek 8:1-13:23 
Yahweh employs many of the same concepts in the second cycle as he did in the first, but 
here he approaches his topic in a way that counters the objections of the Israelites.' In order to 
do this, Yahweh uses present examples to illustrate the idolatry of the Israelites. In response to 
their sin, he acts out the third step of the sin and reconciliation pattern when his honor departs 
from the temple (Ezek 10:18-19; 11:22-23). Yahweh goes on to highlight the Israelites' 
obsession with the land before describing his plan for reconciliation and restoration, the fifth and 
sixth steps of the sin and reconciliation pattern respectively. After a brief respite, Yahweh returns 
to sin and judgment, as he argues that there are no faithful Israelites and presents his plan to 
purge Israel of rebels. 
In chapters 8 and 9, Yahweh focuses on his just judgment. He begins to justify his plan to 
judge Israel and to counter any objections the Israelites may have by illustrating their extreme 
idolatry. Ezekiel 8:10-11 describes the elders of Israel in the act of worshipping countless idols. 
According to Ezek 8:12, the elders are not troubled about engaging in such sin because they 
conclude that Yahweh has forsaken the land. They seem to believe that Yahweh is not taking 
good care of Israel and is, therefore violating the covenant." As the Israelites appear to see the 
24 Renz, Rhetorical, 68-71. 
25 Brownlee, Ezekiel 1-19,134. argues that the Israelites conclude that Yahweh is not taking care of his people. 
This creates a sense of distress and a desire to seek help elsewhere. See also Hummel's comments in Ezekiel 1-20, 
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situation, Yahweh is obligated by the covenant to protect them and to maintain them on the land 
even when they violate the stipulations of the Sinaitic covenant.' The Israelites are seeking 
honor in human terms' rather than according to Yahweh's guidance. They are not focusing on 
their relationship with Yahweh but on the wealth and power they expect from him—in the form 
of land. The Israelites do not conclude that they are violating the Sinaitic covenant, and they do 
not repent. In fact, as Yahweh commands intense judgment (Ezek 9:6), the people agree with the 
elders that Yahweh has forsaken the land (Ezek 9:9). 
After the Israelites justify their sinful behavior by saying that Yahweh has forsaken the 
land, Yahweh does just that in chapter 10. He uses the third step of the sin and reconciliation 
pattern, abandonment, to express the break in his relationship with the Israelites because of their 
sin. In Ezek 10:18-19, the 711717-11MP (honor of Yahweh) leaves the temple, as Yahweh 
responds to Israel's persistent sin by abandoning Israel. This departure highlights the importance 
of theme of the 'i17-'Ii zz in the book of Ezekiel and communicates Yahweh's plan to punish 
Israel. By abandoning Israel, Yahweh shows that he will no longer protect Jerusalem or the 
temple. 
The departure of Yahweh's honor from the temple also reprises the theme of theocentricity 
in the book of Ezekiel by demonstrating that Yahweh is the source of Israel's honor. Without 
Yahweh Israel will be defeated and will have low status before the nations. At the same time, the 
255-57. As Israel's God. Yahweh was obligated to care for his people (Deut 26:18-19). In Deut 26:19. Yahweh 
promised to give Israel a good reputation among the nations. In the book of Ezekiel, the Israelites conclude that he 
has broken his promise. 
26 The Israelites may be focusing on passages that promise land. For example, Yahweh promises a place in 2 
Sam 7:10 (t7Intr5 nth cip9 '171PV1). Also. in Gen 12:15. Yahweh says, "all the land that you are seeing, I will 
give it to you and to your offspring forever" (e7i17-11) riNok; Willi-nrm r11$7-5;-nti). In 
ABD 2:721, Boadt mentions 2 Sam 7 specifically when he argues that the Israelites have misunderstood Yahweh's 
promise of land. According to Deut 4:27, Yahweh's promise of land does not preclude the possibility that Yahweh 
will punish Israel with exile for breaking the Sinaitic covenant. 
27 See chapter 3 of this dissertation for details. 
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departure of the 711717r1M;) reflects Yahweh's concern for his own honor. When the honor of 
Yahweh departs, this proves the seriousness of Yahweh's threat to punish Israel while distancing 
him from the personal shame of the fall of Jerusalem. When Jerusalem falls, it will not be 
because of Yahweh's weakness. Jerusalem will fall because the Israelites were unfaithful to 
Yahweh with the result that Yahweh abandoned Israel (Ezek 10:18-19). By leaving the temple in 
this way, Yahweh implies that some change must take place in Israel before his honor will return 
to the temple and before Israel may again have relatively high status among the nations.' 
Chapter 11 promises judgment before addressing Israel's obsession with the land and 
describing Yahweh's plan for restoration. Yahweh criticizes false counsel (Ezek 11:2) and 
describes the coming judgment (Ezek 11:9) before reiterating the reason for the judgment in 
Ezek 11:12. Yahweh states that the Israelites are following the ordinances of the nations around 
them rather than following Yahweh's statutes (Ezek 11:12). In this way, Yahweh makes it clear 
that the Israelites have violated the Sinaitic covenant (Deut 26:17) by failing to walk in 
Yahweh's statutes. As the Israelites follow the view of the nations concerning shame and honor, 
they define their identity and their relationship with Yahweh based upon the land. 
In fact, the Israelites are so obsessed with the land that they ignore Yahweh's efforts to 
remind them of their covenant relationship with him (Ezek 11:12). This obsession is clear, as the 
inhabitants of Jerusalem urge the exiles to remove themselves from Yahweh because the land has 
been given to the people of Jerusalem as a possession (Ezek 11:14-15). These verses show that 
the inhabitants of Jerusalem equate exile from the land to a break with Yahweh." Yahweh works 
28 The departure of Yahweh's honor from the temple also draws attention to his unique geographical freedom. 
He is not tied to the land or the temple as the Israelites seem to believe. See Hummel, Ezekiel 1-20, 318. Therefore, 
Yahweh is able to be with his people apart from the land or the temple—even in exile (Ezek 11:16). 
29 Hummel, Ezekiel 1-20. 318. Hummel notes that this view follows the view of paganism. "Paganism often 
linked worship of a national deity with residence in the land that supposedly was that deity's kingdom because the 
deity often was little more than a personification of that country.- 
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to correct this misunderstanding by focusing on conduct rather than the land (Ezek 11:18-21), as 
he promises to bring the exiles back. He also says in Ezek 11:16, "I have become to them a 
sanctuary (for) a little (while)" (tor cri-vp'? 47.1r)." Yahweh is asserting that the identity 
of the Israelites is based upon the covenant relationship with him rather than upon presence on 
his land. 
In Ezek 11:17-20, Yahweh invades the judgment section of the book with a salvation 
oracle that establishes his initiative in creating the faithful remnant. Yahweh will take action. He 
will gather the people and will give them the land of Israel, the sixth step in the sin and 
reconciliation pattern. He will also give Israel one heart of flesh and a new spirit so that the 
Israelites will walk in his statutes.' The fact that the Israelites will walk in Yahweh's statues 
implies that they will be reconciled to Yahweh, the fifth step in the sin and reconciliation model. 
In Ezek 11:21, however, Yahweh promises judgment for those whose heart goes after 
abominations. It is Yahweh who gives a heart of flesh and a new spirit to those who receive these 
gifts, but those who keep a heart of stone are held responsible for their state.' In this way, the 
text strikes a balance between divine initiative and personal responsibility. 
Yahweh uses chapters 12 and 13 to return to the theme of judgment while also taking the 
initiative. Yahweh highlights the fact that there are no faithful Israelites and takes action by 
purging the house of Israel of rebels. After stressing Israel's rebellious nature (Ezek 12:2), 
Yahweh uses Ezekiel to illustrate and then to explain the coming exile (Ezek 12:3-16). Yahweh 
3° The word toup is a reference to length of time rather than the size of the sanctuary. See Allen, Ezekiel 1-19, 
155. Greenberg, Ezekiel 1-20. 190, focuses on the size of the sanctuary, but this undermines the positive thrust that 
Yahweh is giving to the passage. 
31 Boadt. "Salvation," 13-14, notes that much of this material is repeated in the salvation oracle in Ezek 36:16-
32. 
32 
 According to Renz, Rhetorical, 163,176-77, the text in this major section uses the salvation oracles to 
pressure the implied readers to separate themselves from the Old Israel and to identify with the New Israel. 
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continues to express his disappointment with Israel's leaders, as he describes his plan to judge 
the unfaithful prince (Ezek 12:13). Ezekiel 12:16 explains that a few will remain after the 
judgment in order that they may recount their abominations among the nations where they go. 
Even among those who survive, Yahweh does not describe faithful Israelites. The book of 
Ezekiel describes a situation where no one from the house of Israel has been completely faithful 
to Yahweh.' Yahweh must act to make the survivors faithful. 
In Ezek 13:9, Yahweh goes on to announce judgment on the false prophets. He also notes 
that they will not be in the register of the house of Israel. In this way, Yahweh continues his 
assertion that membership in the house of Israel is not a matter of ethnicity but rather a matter of 
a relationship with him. Yahweh then says that he will save his people from those who will be 
rejected (Ezek 13:21-23).34 He is presenting his judgment of some Israelites as a purging that 
will purify the New Israel. 
To conclude, by the end of the second cycle Yahweh has responded to any objections that 
the Israelites may have by highlighting their flagrant idolatry and their obsession with the land. 
The unfaithfulness of the Israelites drives Yahweh to abandon Israel. However, Yahweh also 
uses this section to describe his plan for reconciliation and restoration. This positive plan begins 
as Yahweh purges the rebels and acts to create a faithful remnant from within unfaithful Israel. 
33 Ezekiel 9:4 does talk about making marks on the foreheads of those who grieve over the terrible things that 
are committed in Jerusalem. These people are to be spared from death (Ezek 9:6). Hummel, Ezekiel 1-20, 279. 
refers to those who are spared as the repentant remnant. However, the text does not deal with the faith of this group. 
Survivors who grieve over Israel's sins certainly trust in Yahweh in spite of their own sins. But the book of Ezekiel 
holds all Israelites to the full requirement of walking in Yahweh's statutes and trusting in him—and finds them 
wanting. The survivors are not described as a faithful group upon which Yahweh may rebuild the people of Israel. 
They appear as a group that must be transformed by Yahweh. They are a remnant, but they are not faithful. 
34 Renz, Rhetorical, 175, n. 116. summarizes Yahweh's activity by saying, "He will restore his people by 
eliminating some and transforming all others." 
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The Third Cycle: Ezek 14:1-19:14 
As Renz argues convincingly, the third cycle focuses upon challenging the readers to 
respond to Yahweh's judgment in the appropriate manner?' This cycle makes it clear that the 
exiles are also guilty before going on to describe the importance of shame in the past and the 
future of Yahweh's relationship with Israel. Yahweh then deals with the accusations of the 
Israelites and commands them to repent. 
Yahweh begins chapter 14 by highlighting the sinfulness of the Israelites who are in exile 
with Ezekiel. It is not just the inhabitants of Jerusalem who are guilty of violating the Sinaitic 
covenant. Those in exile with Ezekiel are also explicitly included in the sin of idolatry (Ezek 
14:1-5). In Ezek 14:5, Yahweh says that all of the members of the house of Israel have been 
involved with idols.' No one has been completely faithful to the Sinaitic covenant." 
Yahweh reacts to this situation of complete unfaithfulness by commanding repentance, 
judging, and purging. In Ezek 14:6, Yahweh commands the house of Israel to repent. He then 
goes on to assert that those he rejects are separated from his people (Ezek 14:8). Those who 
remain constitute the house of Israel.' Ezekiel 14:8-9 also talks about a purging that cuts some 
35 Renz, Rhetorical. 62.72-82. 
36 Zimmerli, Ezekiel 1. 307-8, notes the use of the words all of them in reference to the Israelites in exile who 
have been involved in idolatry according to Ezek 14:5. He says, "Further consideration here must lead to the 
conclusion that the whole of Israel stands condemned by the law." The text does not address the prophet Ezekiel's 
success at walking in Yahweh's statutes and trusting in him. Ezekiel is not presented as the foundation of a faithful 
remnant. However, he must have a relationship of trust and forgiveness with Yahweh so that he can serve as 
Yahweh's prophet (Ezek 2:5: 33:33). 
37 
 Renz, Rhetorical, 73. argues persuasively that the remnant comes from exiles, but he does not base his 
argument on the faithfulness of the exiles. He says in regard to Ezek 14:1-11, "This passage makes it evident that 
Ezekiel knows nothing about a 'pious remnant,' not even in Babylon. The obedience of the exilic community is not 
something to be presupposed, but something to be sought." Rather than arguing for faithfulness, on p. 221 he 
stresses the ultimate willingness of the exiles to dissociate themselves from Israel's sinful past. He says. "The 
inhabitants of Jerusalem are the 'Israel of the past,' because they are heirs of Israel's sinful history as well as 
participants in it. The events around 587 BC have made an end to this 'Israel of the past." The exiles are destined to 
become the 'Israel of the future.'" 
38 I take the reference to a righteous man in Ezek 13:22 as a rhetorical feature rather than a statement of fact. 
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Israelites off from Yahweh's people. The result of this purging punishment will be that Israel 
will never stray again (Ezek 14:11)." At the same time, Yahweh continues to affirm that there 
are no faithful Israelites. Ezekiel 14:22-23 says that there will be survivors but their conduct will 
only serve to confirm that Yahweh's judgment was right.' They will not be saved because of any 
merit or desirability on their part. 
After promising judgment again in chapter 15 (Ezek 15:8), Yahweh uses chapter 16 to 
describe the past and the future of his covenant relationship with Israel. As he does this, he 
focuses first upon his own innocence. Israel had been an abandoned child kicking in her blood 
with no one to show her pity and compassion. Yahweh's response to her, however, can only be 
taken as showing pity and compassion when he commanded her to live and took her as his own 
by making a covenant with her (Ezek 16:3-9). Yahweh also took fine care of Israel (Ezek 16:10-
13) 4' and even gave her high status among the nations (Ezek 16:14)." 
But the Israelites rebelled against Yahweh (Ezek 16:15-36) and committed abominations 
by looking to idols and to other nations for help (Ezek 16:21, 24-29) rather than trusting in 
Yahweh is not saying that there are righteous people in the house of Israel; he is characterizing the message given as 
one that would discourage righteous people. This is similar to chapters 18 and 33 where the references to righteous 
people are for rhetorical argument. Zimmerli, Ezekiel I. 298, appears to share this view when he says, "The 
presumptuous actions of the women. who think that they can dispense life and death at their own will, disrupt the 
order which Yahweh has in his command, and according to which life is promised to the righteous, but death to 
whoever is not prepared to turn from his wickedness (ch. 18)." In Ezek 13:23, Yahweh promises to deliver his 
people from the hand of these deceivers. Presumably, such deliverance will make it possible for some Israelites to 
have life. 
39 As Block. Ezekiel 1-24. 437. discusses the theological implications of this passage, he notes that Yahweh's. 
"responses to human sin are consistent with his immutable character and have as their goal the transformation of 
sinful human beings into a covenant people, pure and exclusive in their devotion to him." 
4° In his commentary on Ezek 18:21-25. Carley. The Book of the Prophet Ezekiel, 121, notes Ezekiel's "belief 
that all deserved the punishment that had come upon the nation." 
41 Taylor, Ezekiel. 135-37, highlights the relationship between the adornment of Israel described in Ezek 
16:10-14 and the historical blessings that Yahweh gave to the nation of Israel. 
42 These verses give a brief description of the first step in the sin and reconciliation pattern when Israel was in 
Yahweh's favor. 
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Yahweh. Yahweh is making the point that the failure in his partnership with Israel happened 
because Israel was not faithful to the covenant at Sinai. 
As Yahweh describes Israel's sin, he employs the hierarchical function of shame discourse, 
which focuses on describing an entity's low status, to highlight Israel's atrocious behavior. 
Ezekiel 16:27 refers to "the daughters of the Philistines, who were ashamed because of your way 
of wickedness" (MU Tp-rp on*p 1113;). The daughters of the Philistines held 
Israel in low esteem because they themselves would have had low status if they had behaved the 
way the Israelites behaved. Zimmerli confirms this basic understanding of the passage when he 
refers to such behavior as "a way of conduct of which even the 'heathen' Philistine women 
would be ashamed.' While this verse stresses behavior, it begins with the punishment from 
Yahweh that reduced Israel's land. So, there is a close link between behavior and punishment. 
This verse has tremendous rhetorical effect, as a reversal takes place between the Israelites 
and the surrounding nations. Block says, "No doubt Ezekiel's audience would have been 
shocked, if not offended, at the implication that, in Yahweh's eyes, his wife Jerusalem was so 
depraved that even her pagan neighbors were ashamed."' 
After highlighting Israel's sin and the coming judgment (Ezek 16:15-51), Yahweh urges 
the Israelites to acknowledge shame before him and stresses his faithfulness to the covenant 
between them in Ezek 16:52-63. Ezekiel 16:52 contains three shame lexemes as Yahweh 
commands Israel to, "bear your dishonor" (11:7191?; 41.4)).' But this didactic shame is before 
43 Zimmerli, Ezekiel 1.345. 
44 Block, Ezekiel 1-24. 496. 
45 Daniel L. Smith-Christopher, A Biblical Theology of Exile (Minneapolis: Fortress. 2002), 120, says, "These 
prophetic calls to shame in the context of history are not calls to a paralyzing personal guilt or humiliation. It is a 
call to recognize the constant failures of living according to alternative ideals and values—universally identified in 
the penitential prayers as the Mosaic laws." 
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Yahweh alone, as demonstrated by the promise of restoration for Israel in the following verse.' 
In fact, the restoration is intended to be the impetus for Israel's shame. Yahweh uses two more 
shame lexemes as he says that he will restore the Israelites, "so that you will bear your disgrace 
and be ashamed" (rirpL);Ti Irjrp'?; Ittpri Ezek 16:54). There is a clear correlation 
between Israel's acknowledgment of shame before Yahweh and restoration.' This 
acknowledgment of didactic shame is not social sanction but rather a way of reinforcing 
Yahweh's values. There is no plan for this didactic shame to end. The Israelites should always 
acknowledge low status before Yahweh because of their past failure to walk in his statutes and 
trust in him. In this way, they will always demonstrate their agreement with Yahweh's values. 
In Ezek 16:57, Yahweh shifts to hierarchical shame discourse in order to link behavior 
closely with low status before other nations, as he had done in Ezek 16:27. This text speaks of 
Israel's evil being uncovered and Israel being "the reproach of the daughters of Edom" ( nelr.7 
07-7114). It is unclear from the text whether the daughters of Edom and the daughters of the 
Philistines hold Israel in low esteem simply because they know about Israel's wickedness or 
because Yahweh has punished Israel's behavior by causing weakness and poverty. However, the 
next verse says that the Israelites bear their wickedness and abomination and thus implies that 
low status before these nations is intended as punishment for Israel's behavior. Block says, "this 
public derision is added to the direct judgment of God."" 
46 See Hummel's helpful discussion of the idiom in this verse in Ezekiel 1-20. 453-55. 
47 The book of Ezekiel puts Israel's acknowledgment of shame and the restoration together. It does not describe 
a restored Israel that has not acknowledged shame. At the same time. the text does not state clearly that one must 
come before the other. Rather, it says that an Israelite remnant will loathe themselves while in exile (Ezek 6:9) and 
that the true Israelites will bear their shame after the restoration when they are safe (Ezek 39:26). The 
acknowledgment of shame spans the entire life of the remnant. 
48 Block. Ezekiel 1-24, 514. One could argue that this shame lexeme is used in a challenge rather than simply 
to establish the social order. However, there is no indication of a response in this passage. The focus appears to be 
on Israel's low status before the surrounding nations. 
202 
After assuming the presence of the covenant in his relationship with Israel for fifteen 
chapters, Yahweh finally mentions the covenant by name in chapter 16. He mentions the 
covenant first in Ezek 16:8 but then deals with it in more detail here at the end of the chapter. In 
Ezek 16:59, Yahweh states specifically that Israel has broken the covenant.' He also stresses the 
coming judgment by announcing that he will deal with Israel according to what they have done.' 
Yahweh will punish Israel with exile as covenant breakers.' 
But in the next verse, Ezek 16:60, Yahweh establishes his covenant faithfulness to Israel by 
saying that he will remember his covenants' Then, in Ezek 16:61, the text asserts that Yahweh's 
faithfulness and blessing will be the impetus for Israel to remember their behavior and to be 
ashamed (1'11p5m. This call for shame takes place within a context of Yahweh's faithfulness 
and his restoration of Israel. Because Yahweh remembers his covenant, Israel will remember 
their bad behavior and will be ashamed when they receive their sisters. In v. 61, Yahweh talks 
about giving Israel her sisters as daughters" and makes the difficult statement, "but not because 
of your covenant" (71:1'1PP t61). Greenberg's understanding of this phrase seems to fit the 
context well. He takes it to mean that Yahweh will give Sodom and Samaria as daughters of 
49 See also Ezek 44:7. Zimmerli, Ezekiel 2. 352-53, highlights this clear statement of Israel's past disloyalty to 
her covenant partner. 
5° Hummel, Ezekiel 1-20, 420,491, treats this as a question that Yahweh answers in the negative. He is 
demanding more of the text than necessary. 
51 Zimmerli, Ezekiel 1,352-53, states, "This shows that Yahweh's punishment is, in reality, simply the 
righteous judgement foreseen in the covenant which imposes obligations on both parties. Yahweh does in judgement 
what his covenant partner has done in disloyalty." 
52 Zimmerli, Ezekiel 1, 252, notes that Yahweh acts in his relationship with Israel because he keeps his word. 
53 
 Hummel, Ezekiel 1-20, 493, argues that Sodom and Samaria will be Israel's daughters with the meaning that 
they will be dependent upon Israel in a religious sense because Yahweh is the only true God. Implicit in this 
statement is Yahweh's desire that the nations come to him. 
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Israel even though Israel did not keep the covenant. This gift, then, comes from Yahweh's 
gracious faithfulness rather than Israel's obedience.' 
Yahweh goes on to tie his faithfulness in establishing the covenant to Israel's knowledge of 
him in v. 62. Then they will know that he is Yahweh, so that, according to Ezek 16:63, the 
Israelites will remember, be ashamed (no* and never again open their mouth because of their 
disgrace (70p) when Yahweh atones for all that Israel has done. The Israelites will never 
open their mouth again because Yahweh's faithfulness will keep them from accusing him. The 
Israelites will know that they were wrong to believe that he would not care for them and to seek 
help from other gods and nations. Yahweh's faithfulness to the covenant demonstrates that the 
Israelites were wrong to doubt him. Israel's shame testifies that Yahweh is faithful to the 
covenant." Yahweh's faithfulness to the covenant should drive the Israelites to acknowledge 
shame before him. 
In chapter 17, Yahweh continues to speak of covenants but shifts to the covenant between 
Babylon and Israel. Rather than accepting this covenant, King Zedekiah sought assistance from 
Egypt (Ezek 17:15) in the name of helping Israel to fend for themselves and to stay on the land. 
This rebellion, however, only proves Israel's lack of trust in Yahweh. Yahweh will judge the 
king (Ezek 17:16) and will cause a different king to flourish (Ezek 17:22-24). 
54 Greenberg, Ezekiel 1-20, 292. Hummel, Ezekiel 1-20. 495. concludes that this interpretation fits the context 
well and may be related to Israel's shame. However, he prefers to take the IP as privative and translates the phrase, 
"and not outside my covenant with you." He prefers this translation, "because it makes the explicit statement that 
Samaria and Sodom will not be second-class citizens but will be fully incorporated into the people of the new 
covenant.-  While this is a fascinating translation, it takes the text in a new direction. So far, the text has said little 
about equality for Samaria and Sodom but has had much to say about Israel's violation of the covenant (Ezek 
16:59). 
55 Victor H. Matthews. 101 Questions and Answers on the Historical Books of the Bible (101 Questions & 
Answers Series; Mahwah. NJ: Paulist Press, 2009), 112. takes these verses as punishment. He says, "God chooses to 
forgive her, establishing an 'everlasting covenant' with her as a final means of shaming and silencing her (16:59-
63). This is not the tender and loving return to the proper married state described in Hosea 2:14-20." Matthews does 
not explain how the covenant and the forgiveness are negative. On the contrary, they are positive. And the shame is 
positive to the degree that Israel misjudged Yahweh and found him to be more faithful than they had believed. 
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After promising to judge the unfaithful king in chapter 17, Yahweh deals with the direct 
accusations of the Israelites in chapter 18. He does this by demonstrating his own innocence and 
showing that the Israelites are personally responsible for their sins. According to Ezek 18:2, the 
Israelites are repeating the proverb, "Fathers eat sour grapes, and the teeth of the sons are set on 
edge." This proverb is asserting that Yahweh is in the wrong because he punishes the children 
for the sins of the father (Ezek 18:4). In response to this charge, Yahweh argues that he is 
innocent because he judges individuals and punishes them for their own sins based on violation 
of his statutes (Ezek 18:4, 19-20). As Yahweh continues to threaten judgment, he stresses the 
fact that he holds individuals responsible and punishes them for their own sins (Ezek 18:5-18). 
Yahweh goes on to quote the Israelites' most direct accusation that "the Lord's conduct is 
not right" crit$ 1m Ezek 18:25).56 Behind this accusation is the assertion on the part 
of the Israelites that their sins are not serious.' The key characteristic of this allegation against 
Yahweh is that the Israelites have not sinned, or that they have not committed serious enough sin 
to deserve the punishment that Yahweh gives them. This conclusion implies that the Israelites 
are judging from a human rather than a divine view. 
Yahweh responds to the accusations of the Israelites by pointing to their bad conduct, 
saying that they deserve the punishment he will give them, and ordering them to repent (Ezek 
18:30). He also orders them to, "throw away from upon yourselves all your rebellions" ( 
0;:,,2?0p-'7;-ra!; 13717pn, Ezek 18:31) and to, "make for yourselves a new heart and a new 
spirit" (7:7117 R111 cji7 1:QL7 ittnn.). Yahweh speaks as if the Israelites are able to make a 
56 This verb could also be translated unpredictable as Hummel has done in Ezekiel 1-20. 923. However, the 
context seems to call for stronger language. 
57 Weyer& Ezekiel. 145, makes this point as he argues that Yahweh's judgment is just—and the argument of 
the Israelites is countered— because of the wickedness of the Israelites. 
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change on their own. It would appear that he is using this statement for rhetorical effect." The 
words themselves are intended to serve Yahweh as tools to create the desire for a new heart and a 
new spirit in the readers. At the same time, any Israelites who reject Yahweh know that they are 
personally responsible for the punishment that they receive from him. 
Having defended himself from the accusations of the Israelites, Yahweh turns his attention 
to Israel's princes in chapter 19. He offers a lament for the line that will end with Zedekiah. To 
accept that this line will end is to agree with Yahweh's plan for Israel's political future." 
To summarize, this third cycle explicitly includes the exiles as part of unfaithful Israel 
before asserting that Israel's behavior has been shameful and that the Israelites should 
acknowledge shame before Yahweh. Yahweh responds to the accusations of the Israelites and 
pushes them to agree that their behavior merits punishment. 
The Fourth Cycle: Ezek 20:1-24:27 
The fourth and last cycle within this first major section of the book summarizes Yahweh's 
argument, as it leads up to the beginning of the siege of Jerusalem.' Yahweh stresses the 
importance of his name and his plan to create a New Israel, as he again recounts the past and the 
future of his relationship with Israel. Yahweh then goes on to state that he is turning the world of 
the Israelites upside down before turning his attention to the siege of Jerusalem. 
In chapter 20, Yahweh describes the history of his covenant relationship with Israel and his 
plans for the future. In the past, the Israelites rebelled repeatedly against Yahweh, worshiped 
idols, and refused to walk in Yahweh's statutes (Ezek 20:8, 13, 16, 21, and 24). Yahweh states 
58 Block, Ezekiel, 145, says, "The command create a new heart and a new spirit for yourselves is a rhetorical 
device, highlighting the responsibility of the nation for their present crisis and pointing the way to the future." 
59 Renz, Rhetorical, 82. 
6° Renz, Rhetorical, 82-93. 
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that he decided not to punish this rebellious group of Israelites in order to keep his name from 
being profaned among the nations (Ezek 20:9, 14, 22). In this way, Yahweh stresses the theme of 
his own name and status.6' Although Yahweh decided not to punish Israel in the past in order to 
protect his name, it appears that Yahweh now accepts the profanation of his name as a necessary 
step toward accomplishing his overall plan.' He will allow Jerusalem to fall and his people to be 
exiled and will accept the profanation of his name in order to accomplish his ultimate plan with 
Israel. 
The theocentricity of the book of Ezekiel is again affirmed, as Yahweh reiterates his plans 
to create a faithful remnant' through his own intervention.' According to Ezek 20:38, Yahweh 
will judge this stubborn people in a way that will purge the group of rebels and thus purify the 
survivors.' In Ezek 20:39, Yahweh talks about each man going to his idol, showing that there is 
no remnant in Israel that behaves appropriately until Yahweh intervenes. 
Through a process of purging and transformation Yahweh will bring a faithful remnant out 
of an utterly unfaithful group.' Yahweh's judgment will kill the rebels, and Yahweh will change 
the survivors so that they acknowledge shame and serve him in an acceptable manner (Ezek 
61 References to Yahweh's name are found in Ezek 20:9, 14, 22, and 39; Ezek 36:20, 21, and 23; Ezek 39:7 and 
25. and Ezek 43:7-8. 
62 The text does not explain why Yahweh is willing to put his reputation in jeopardy at this point in history. 
63 As described above, Ezekiel uses the concept of a remnant without using specific terminology to talk about a 
subset of Israel that he is creating. 
64 The theocentricity of the book and the stress on divine initiative have convinced Joyce. Ezekiel, 26, that the 
Israelites are utterly passive. See also Mein, Ezekiel, 215. However, the text's intense focus on Yahweh does not 
preclude a rhetorical goal that calls for a real response from the Israelites—albeit provided by Yahweh. 
6$ In a similar vein, Isa 28:1-5 and Zeph 3:11 both talk about removing the proud from the midst of Israel. In 
reference to Ezek 20:38,Hummel, Ezekiel 1-20. 607, states that, "like most of the original exodus generation, and 
also like the false prophets of 13:9, the rebels will not be allowed to enter the promised land." 
66 In his summary of the message of the book of Ezekiel, Boadt, ABD 2:721, notes that Ezekiel does not speak 
as though repentance is a possibility for the Israelites. Rather, Yahweh must act to bring about a change. As Block, 
Ezekiel 1-24, 53, discusses Ezekiel's view of Israel. he notes that, "the people of God are rendered such by the 
sovereign choice and gracious redemption of God. The call to be his people is not based on prior qualifications." 
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20:38-44). He will use the didactic function of shame discourse to accomplish his goal. The 
acknowledgement of shame, the reconciliation event in the sin and reconciliation model, 
functions as a key characteristic of those taking part in the remnant. In Ezek 5:16, Yahweh 
announced his plan to destroy Israel. In Ezek 20:43, he reaffirms his plan to bring Israel back to 
life with a new identity.' 
Ezekiel 20:39-44 develops the theme of a remnant that acknowledges shame. Ezekiel 6:9 
described a small group of survivors who loathe themselves because of their behavior while they 
are still in exile. Ezekiel 20:39-44 presents a larger group, as it creates a context of restoration, 
the sixth step of the sin and reconciliation pattern. Yahweh will gather the whole house of Israel 
in the land." Consequently, they loathe themselves there. Although Israel's behavior is still the 
cause of the self-loathing, in this setting, the impetus appears to be the return to the land. 
Yahweh gives Israel better treatment than they deserve for his name's sake (Ezek 20:44). 
The didactic shame discourse in Ezek 20:39-44 is important for establishing the exclusive 
nature of the house of Israel. It is the whole house of Israel that will engage in self-loathing. 
There are no members of the house of Israel who do not loathe themselves. Being part of Israel is 
not a matter of ancestry; it is a matter of a relationship with Yahweh that is characterized by the 
acknowledgment of shame. As Yahweh depicts his plan to create a faithful remnant, the book of 
Ezekiel associates his view of honor and shame so closely with the identity of Israel that it 
67 Jacques Pons. "Le vocabulaire d'ezechiel 20: Le propMte s'oppose a la vision deuteronomiste de l'histoire,-
in Ezekiel and His Book: Textual and Literary Criticism and Their Interrelation (ed. J. Lust: BETL 74Louvain: 
Louvain University, 1986), 224, 232, sees Ezekiel as consciously opposing Deuteronomistic history because the 
book of Ezekiel makes it clear that Israel cannot just start over in their relationship with Yahweh. Yahweh insists on 
death and resurrection for Israel—and a new heart. 
68 
 Block, Ezekiel 1-24,655, notes that the reference to the land in Ezek 20:40 means that the covenant will be 
restored. "The expression signals the normalization of all covenantal relationships: deity, nation, and land are finally 
reunited." This is a development from Ezek 6:9 where no such covenant restoration is mentioned. See Block, Ezekiel 
1-24,232-33. Such a message urges the readers to join this group in their present. 
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becomes impossible for readers to consider themselves a part of Israel or to apply the salvation 
oracles to themselves without agreeing with Yahweh's view.' 
One of the chief characteristics of the New Israel as described in Ezek 20:43 is self-
loathing. Yahweh is using the text to make didactic shame part of the true Israel's identity." 
Israel's self-loathing over their past behavior demonstrates their agreement with Yahweh's 
values. This is not social sanction but rather a way of reinforcing Yahweh's values, and, 
therefore, should continue into the future. In these ways, the didactic shame discourse and the 
theme of the remnant push the implied readers to acknowledge shame. 
Yahweh's description of the true Israel is designed to create a society that pressures its 
members to follow his view of honor and shame. This first section of the book of Ezekiel has 
argued repeatedly that Israel's poor behavior is leading to the fall of Jerusalem. It has also made 
it clear that Yahweh wants the Israelites to acknowledge shame, to trust in him, and to walk in 
his statutes. In this way, the text encourages true Israelites to reject any who defend Israel's 
previous behavior and to affirm those who acknowledge shame. By describing a situation where 
all Israel acknowledges dishonor, Ezek 20:40-43 further encourages the Israelites to exclude 
those who do not admit low status before Yahweh. 
At the same time, Yahweh is giving hope to the New Israel. The Israelites have not yet 
returned to the land, but Ezek 20:39-44 urges them to believe that they are Yahweh's people. 
The text is asserting that the relationship between Yahweh and Israel is more important than the 
69 In his study of the theology of exile, Smith-Christopher, Biblical Theology, 121, concludes that references to 
shame are not concerned with emotions but with one's view of history and one's identity. He says, "The issue is not 
`feelings' but behavior and identity." 
7° Renz, Rhetorical, 117, 249. 
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land. Yahweh is promising to prepare the Israelites to survive the exile as they trust in him even 
though they are separated from the land.' 
Although Yahweh is planning to allow Jerusalem to fall and his name to be profaned, Ezek 
20:39-44 also makes it evident that he also has a plan to use Israel to raise his status. According 
to Ezek 20:41, Yahweh will show himself holy through Israel before the eyes of the nations 
(Di D71 1:1;] '11101p1). He will raise his status before the nations by creating a New Israel 
and leading this New Israel to be reconciled with him. Yahweh makes it possible for the 
Israelites to acknowledge their shame before him and to change their behavior (Ezek 20:40; 
20:43).72 He will treat Israel for his name's sake and because of his faithfulness to the covenant 
rather than treating them according to their conduct (Ezek 20:41-44). 
After an encouraging reference to Yahweh's positive future plans for Israel, he returns to 
judgment at the end of chapter 20 and in chapter 21. As Yahweh describes his plan for judgment, 
he recognizes that his view of status is clashing with the view held by the Israelites and, 
consequently, that he is turning the world as the Israelites know it upside down. Ezekiel 21:31 
(ET 21:26) makes this point. The prince of Israel (Ezek 21:30, ET 21:25) is not exempt from 
judgment because of his high position among the people. On the contrary, Yahweh judges him 
based on his faithfulness to the covenant and his obedience to Yahweh's statutes—Yahweh's 
criteria for honor—and removes the crown because of his failure. The text summarizes the 
change by saying in v. 31 (ET 26), "This (will) not (be) this" (rigne, rig?). Cooke refers to 
these words and the following phrase as, "proverbial expressions for a complete upset of the 
71 Renz, Rhetorical, 249-51, discusses Yahweh's transformation of Israel as a way of preparing Israel to 
survive the exile but does not address the role of the acknowledgment of shame. 
72 This situation does not prevent the text from applying rhetorical pressure to acknowledge shame. 
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familiar order: this is not more this; everything is turned topsy-turvy."73 Yahweh's view of status 
is decidedly counter-cultural.' 
The following words in Ezek 21:31 (ET 21:26) give some detail of what sort of change is 
taking place: "Make high the low, and make low the high"' (17,Orr rtp. rprt rt'?9V:r). 
Not only does Yahweh make the prince of Israel low, he insists on more changes like this. 
Yahweh judges honor and shame differently from the way that human beings judge. 
Consequently, Yahweh makes low that which humans consider high—often because of pride in 
the attitude toward Yahweh. At the same time, Yahweh raises that which is considered low by 
human beings because of trust in Yahweh and obedience to his statutes. Having removed the 
prince's crown in v. 31 (ET 26), Yahweh announces his plan to give it to the one to whom 
judgment belongs (Ezek 21:32, ET 21:27). Based on the context, this good ruler must share 
Yahweh's counter-cultural view of status. 
After promising to turn the world upside down and to establish a good ruler, Yahweh 
shows a positive attitude toward the New Israel he is creating by defending her. In Ezek 21:33 
(ET 21:28), Yahweh speaks "concerning the sons of Ammon and concerning their taunt" 
(01:197.1-* iirm) 1;-* This shame lexeme is used to express a challenge to Israel and 
thus to Yahweh. Hummel notes that the construction could be ambiguous but obviously refers to 
taunting aimed at Israel in this context.' Yahweh treats the taunt of the sons of Ammon as a 
personal challenge and responds with judgment (Ezek 21:34-37, ET vv. 29-32).' His reaction to 
73 Cooke, Critical, 235. 
74 Stiebert, Construction, 90, 108. 
75 
 Hummel, Ezekiel 1-20, 640, notes that it is necessary to take the infinitive constructs IT .Plgtlas imperatives 
in this context. 
76 Hummel, Ezekiel 21-48, 642. 
77 Greenberg, Ezekiel 21-37, 436, argues that the reference to the Ammonites is intentionally deceiving in a 
passage that deals with the Babylonians. He states, "It was dangerous to speak explicitly of Babylonia's ultimate 
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this taunt gives a strong indication that the new Israel will have his favor. In this way, Yahweh 
shows that he has a positive attitude toward the new Israel that he is creating. 
Chapter 22 focuses once again on Israel's sin and the coming judgment. Ezekiel 22:4 uses 
shame discourse to highlight Israel's coming low status before others as a result of Yahweh's 
judgment. Like Ezek 5:14, Ezek 22:4 describes Israel as a reproach to the nations. This takes 
place within a context of judgment with stress on Israel's guilt because of bloodshed and 
idolatry. 
The Israelites have already shamed themselves by their behavior according to Yahweh's 
understanding of shame; now Yahweh will punish them and shame them before the nations 
according to the ANE understanding of shame. The Israelites are so concerned with the nations 
and being like the nations that only being shamed before the nations will shock some of them 
into acknowledging low status before Yahweh. Ezekiel 22:4 employs hierarchical shame 
discourse. That is to say that the ultimate goal is to establish Israel's low status in relation to 
others. The nations will evaluate Israel based on their weakness and poverty and will treat them 
as shamed. Yahweh is making it clear that the nations will hold Israel in low esteem because of 
the punishment the Israelites will receive for their poor behavior in their relationship with him. 
destruction at the height of its power; we recall the threatened fates of the two exilic prophets whose weal-prophecy 
was subversive to the foreign empire (Jer 29:21fI).-  Julius A. Bewer. "Textual and Exegetical Notes on the Book of 
Ezekiel." JBL 72 (1953): 158-68. also argues that the text refers to the Babylonians and goes on to say on p. 163 
that, "If this interpretation is correct, the verses...give Ezekiel's oracle against Babylon which had always been 
missed." He notes that this oracle. "is inserted here very cleverly so as not to arouse the suspicion of the 
Babylonians." Following Greenberg, Hummel, Ezekiel 21-48, 659-61, notes that the idea that the Ammonites serve 
as a coded reference to the Babylonians is compelling but "too daring." In defense of his view he argues that Ezek 
21:33 (ET 21:28) seems to deal with an Ammonite attack on Jerusalem that is unattested. However, the text clearly 
refers to the Ammonites, making it difficult to develop a conclusive argument. Although I accept the view that Ezek 
21:33 (ET 21:28) uses the Ammonites as a code for the Babylonians, I take the references to the Ammonites in Ezek 
25:1-7 to refer to the Ammonites. Their first place in the oracles against the nations comes from their history with 
Israel. their proximity to Israel, and the sense of betrayal that comes from joy at Israel's difficulties. As Hummel, 
Ezekiel 21-48, 787-89, says, "The special attention paid to Ammon is undoubtedly related to the long history of 
conflict between it and Israel.-  At the same time, the identity of the enemy does not change the expression of 
Yahweh's positive orientation toward the Israelites in the text. 
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Yahweh is using shame as social sanction.' In other words, he is punishing the Israelites for their 
bad behavior in order to alter their behavior. 
In chapter 23, Yahweh again takes up much of the language from chapter 16, as he 
compares Samaria and Jerusalem to adulterous wives. He stresses the sin of his people by 
referring to the adulterous desire for the support of other nations (Ezek 23:11-21). Yahweh 
promises to judge the Israelites for their sins (Ezek 23:46-49). 
Chapter 24 brings this first major section of the book of Ezekiel to a close, as it announces 
the beginning of the siege of Jerusalem. In Ezek 24:2, Yahweh instructs Ezekiel to note the day 
that the king of Babylon began the siege of Jerusalem. Yahweh is finally carrying out the 
punishment that he has threatened because Israel has not responded to his calls for repentance. 
The Israelites have refused to be cleansed, and now cleansing will only take place after the 
judgment (Ezek 24:13). 
In the second half of chapter 24, Yahweh goes on to clarify his relationship with the land 
and to instruct the Israelites not to mourn. The way that Yahweh characterizes the coming fall of 
Jerusalem and the desecration of the temple in Ezek 24:20-26 creates a strong distinction 
between him and the land and demonstrates that Israel's obsession with the land reflects the 
human standards for honor and shame rather than Yahweh's standards. Hummel states, "The 
problem, to which Ezekiel has alluded many times before, was that the people had come to 
regard the temple as a bit of magic, a talisman that should retain its power to protect them apart 
from faith and a life of faith' 79 So Yahweh abandons the temple. The sanctuary is Yahweh's 
sanctuary, but he refers to it as their stronghold (Ezek 24:25). It is the desire of their eyes and the 
78 See chapter 2 for details. 
79 Hummel, Ezekiel 21-48, 765. The Israelites believe that giving Yahweh formal honor is sufficient to assure 
their protection as surrounding nations believe that formal honor to their gods will protect them. The Israelites 
overlook Yahweh's desire that they trust him as the one true God and walk in his statutes. 
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yearning of their soul. He also says that the sanctuary is "the pride of your might" (:1-Tp 
Ezek 24:21).80 It appears that the temple has become an impediment in the relationship between 
Yahweh and Israel. Yahweh uses the same Hebrew term for sanctuary as he did in Ezek 11:16 to 
say in Ezek 24:21, "Lo, I am about to desecrate my sanctuary" (40-vp-11t$ '71217z 
Yahweh promises to desecrate the temple but has already stated that he himself is the sanctuary 
of the exiles (Ezek 11:16).81 As Block says, Ezekiel's role is, "to point his compatriots away 
from the temple, the object of their affections, to God himself.' 
As Yahweh separates himself from the temple and the land, he also teaches the Israelites to 
have the appropriate attitude toward the coming judgment. He does this by comparing the 
desecration of the temple to the death of Ezekiel's wife. When the blow of judgment falls, the 
Israelites will not engage in traditional mourning (Ezek 24:22). Instead, they will wear their 
turbans and sandals (Ezek 24:23). Block notes that the turban is a festive article of clothing that 
refers to the headgear of the Zadokite priest in Ezek 44:18.83 The refusal to mourn will 
demonstrate that the Israelites agree that Yahweh's judgment is just and that they accept his view 
of shame and honor. As Renz says, "Realising [sic] that Yahweh has rightly administered the 
death penalty to Jerusalem, the community is not to mourn over Jerusalem, but to know Yahweh 
and to groan about their own iniquities."' In this way, Yahweh intends for the Israelites to 
identify with the sins of the Old Israel and thus to admit their iniquity. By accepting that 
80 The Hebrew term here could be taken as arrogance. Yahweh does refer to the city as his treasure in Ezek 
7:22. but he proves to be willing to give it up for a time because Israel has become obsessed with it. 
81 When Yahweh's honor CT? 1i=) abandoned the temple in Ezek 10:18-19, this also created a separation 
between his being and the building that had carried his name. 
82 Block, Ezekiel 1-24, 794. 
83 Block, Ezekiel 1-24, 790. He goes on to say that the turban signifies joy in Isa 61:10 and luxury in Isa 3:20. 
84 Renz, Rhetorical, 92. 
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Yahweh's judgment is right, however, the Israelites will make a break with the Old Israel and 
will form a New Israel that will affirm Yahweh's values by acknowledging shame before him. 
Ezekiel 24:25-27 marks the end of this first major section. With the siege of Jerusalem 
already begun (Ezek 24:1-2), Yahweh focuses the attention of the readers on the day when 
Jerusalem will fall85 and Ezekiel's tongue will be loosed (Ezek 24:26-27). 
In conclusion, Yahweh uses this fourth cycle to summarize his argument while also 
highlighting the importance of his name, describing his plan to turn the world of the Israelites 
upside down, and telling the Israelites not to mourn the coming fall of Jerusalem. At this point in 
the book of Ezekiel, the readers should be convinced that the fall of Jerusalem is deserved and 
should not be mourned. 
Summary 
In this first major section, Yahweh returns repeatedly to Israel's sin and coming judgment, 
the second and the fourth steps of the sin and reconciliation model respectively. In this way, he 
uses all four cycles to argue that he is right to judge the Israelites because of their rebelliousness 
against the Sinaitic covenant. Although Yahweh certainly focuses on sin and judgment in this 
first section, he also announces his plan to accomplish the last two steps of the sin and 
reconciliation pattern, reconciliation and restoration. Yahweh argues that the Israelites are 
personally responsible for their sins and that there are no faithful Israelites. But, in faithfulness to 
the covenant, he will take the initiative by purging Israel of rebels and creating a new, faithful 
Israel that will acknowledge shame before him. At the end of chapter 24, Israel is under siege 
(Ezek 24:2), and Yahweh has commanded the Israelites not to mourn over the fall of Jerusalem 
85 Zimmerli, Ezekiel 1, 504, 508. 
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(Ezek 24:22). In this way, Yahweh expects the Israelites to acknowledge the shameful sin of Old 
Israel, while trusting in him to make them into the New Israel. 
Ezekiel 25:1-32:32: Judging Israel's Enemies" 
After describing Yahweh's plan to judge Israel and to create a remnant that acknowledges 
shame in Ezek 1:1-24:27, the book of Ezekiel uses the next major section to make the transition 
from judgment to salvation. As Yahweh promises to judge the nations that Old Israel tried to 
emulate, he continues to press the Israelites to reject the Old Israel's behavior as shameful and to 
embrace his plan for the New Israel." In doing this, he also promises to save the Israelites from 
their enemies. 
In Ezek 25:1-32:32, Yahweh maintains an essentially positive attitude toward Israel by 
asserting his own honor and power to judge Israel's enemies. This section marks a turn toward 
restoration and reconciliation, as Yahweh asserts his power over the nations and thus his honor, 
and as he treats Israel's enemies as his enemies. Yahweh is employing Laniak's challenge 
pattern, as he describes his future plans to punish Israel's enemies. In the challenge pattern, 
Yahweh begins by allowing his people to be mistreated. Then he intervenes and reverses the 
situation so that the status of the tormentor is lowered while the status of the victim—and his 
own status—is raised.' Ezekiel 25:1-32:32 uses shame discourse to focus on the low status that 
Yahweh has planned for Israel's enemies and the high status for Yahweh implied by his ability to 
judge the enemies of his people. 
86 The analysis of this section will be relatively brief because it includes substantial repetition of the main 
points that are relevant for this study. The main points are that Yahweh is judging the same behavior as the behavior 
of the Old Israel and that this is good news—steps five and six of the sin and reconciliation pattern—for the New 
Israel. 
87 Renz, Rhetorical. 176-77. 
ss Laniak, Shame, 8-10. 
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The oracles against the nations demonstrate that Yahweh treats attacks against Israel as 
personal challenges and responds accordingly by promising to punish and to shame the nations 
involved. These oracles are good news to Israel because they mark a movement away from 
Yahweh's punishing them and toward restoration. In this way, Yahweh begins to encourage the 
Israelites with the hope that he will avenge them and will vindicate his honor and theirs. For 
example, Yahweh promises to punish Ammon for rejoicing over Israel's woes (Ezek 25:6). 
Moab and Seir said that the house of Judah was like the other nations (Ezek 25:8). The 
implication is that Yahweh is not protecting Judah. The result of such treatment of Israel is that 
the land of the Ammonites will be lost and they will not be remembered among the nations. The 
idea of not being remembered among the nations means that they will have no honor at all. 
As Yahweh promises to save Israel, he also plans to correct the wrong view of the nations 
concerning honor and shame by showing that earthly power is no match for his power and that 
pride is an affront to him. Yahweh speaks of the king of Tyre who, because of arrogance, says 
that he is a god. Yahweh intends to judge the king of Tyre with death in order to silence his 
boasting (Ezek 28:9-10). As a result of Yahweh's intervention, the Israelites will have no one to 
hurt them but will be gathered and returned to the land to live there securely (Ezek 28:24-26). 
Yahweh will also destroy Egypt's pride (Ezek 32:12) in order to prove again that pride leads to 
shame before him. As Renz says, "the judgement [sic] against Tyre and Egypt is very much a 
judgement [sic] against attitudes found in Old Israel itself.' 
The text also uses shame lexemes as Yahweh shames the nations and shows that he is more 
powerful than they are. For example, Yahweh notes that those he judges become impotent as 
they bear their shame with those who go down into the pit (Ezek 32:24, 25, 30). These verses use 
89 Renz, Rhetorical. 176-77. 
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the hierarchical function of shame discourse to establish the low status of the dead leaders. 
Yahweh's enemies are described as bearing their dishonor (01,791? ItAtr) in death. These 
verses speak of the strength" of Israel's enemies as implied by the terror they caused. However, 
this strength is contrasted with the inability of Israel's enemies to prevent the judgment of 
Yahweh that sent them to death. In death, they bear their shame and have low status before all of 
the living who used to fear them. Death is a shameful state. Those who are dead do not have 
wealth or power. 
Ezekiel 32:30 employs a second shame lexeme that describes Yahweh's enemies as being 
"ashamed because of their strength" (0'013 01713:30). This use of shame discourse describes 
the low status of Yahweh's enemies, but it does so with a nuance of false trust and 
disappointment. Hummel goes so far as to translate this phrase, "Let down by their strength."' 
The text is describing a situation where the enemies put their trust in their strength, but their 
strength was insufficient and left them in a state of low status before all. 
The leaders of the nations Yahweh judges will be forced to see that Yahweh is able to 
avenge Israel after all. Furthermore, Yahweh will lower the proud in the shame of death. Their 
lot is to bear their shame from that time on as testimony to the failure of their pride. 
In summary, the oracles against the nations are good news for the Israelites, as Yahweh 
moves toward the moment when he expects them to acknowledge shame before him. Yahweh 
asserts that he is still willing and able to overcome Israel's enemies. At the same time, he 
corrects the views of the nations concerning honor and shame that Israel has accepted as accurate 
9° Verse 29 specifically mentions strength. 
91 Hummel. Ezekiel 21-48. 926. 
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and replaces it with his own counter-cultural view. In this way, Yahweh is preparing for Israel's 
acknowledgment of low status. 
Ezekiel 33:1-39:29: Reconciliation Achieved 
After the promises to judge and shame Israel's enemies because of their poor behavior are 
described in Ezek 25:1-32:32, Ezek 33:1-39:29 now completes the transition from judgment to 
reconciliation (Ezek 36:32). Although Ezek 33:1-39:29 does use the steps of the sin and 
reconciliation pattern out of order for rhetorical impact, these steps serve the basic movement 
from Israel's loss (step four) in Ezek 33:21 to reconciliation (step five) in Ezek 36:32. These two 
steps, loss and reconciliation, take place in the present time of the implied readers. As will be 
argued, references to the other steps in the verses before Ezek 36:32 are intended to drive the 
reader to acknowledge shame before Yahweh and thus to be reconciled to him, the fifth step of 
the sin and reconciliation model, in Ezek 36:32. After the reconciliation event in Ezek 36:32, 
Yahweh describes his future plan to restore Israel, the sixth step in the sin and reconciliation 
pattern. 
The first half of this section presents Yahweh as punishing and purging, while he prepares 
for restoration. The second half of this part of the book of Ezekiel describes Yahweh's activity to 
create and defend a faithful remnant that instinctively pressures its members to maintain 
Yahweh's values. Ezekiel 36:16-32 is the turning point in the middle section. After the 
command to acknowledge low status in Ezek 36:32, Yahweh stops the purging and focuses on 
rebuilding and blessing his people. He does this because the text expects the readers to 
acknowledge shame and to join the remnant in v. 32 or to exclude themselves from a relationship 
with Yahweh. This second half of the section undoes the judgment and builds a remnant that 
finds its identity in Yahweh, his promises, and his gifts. In the process of building the remnant, 
Yahweh presents his own identity. 
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Israel's Sin against Yahweh and Individual Judgment 
Ezekiel 33:1-39:29 uses the second step of the sin and reconciliation pattern, Israel's sin, to 
argue that Yahweh is right to punish the Israelites. At the same time, the text argues that the 
Israelites are personally responsible for the punishment they are receiving. 
In chapter 33, Yahweh states again" that he judges individuals for their own sins and urges 
individuals to turn to him. In Ezek 33:10, the Israelites admit for the first time in the book that 
their conduct is the cause of their suffering." As they speak of rotting away because of their 
iniquities, they are doing just as Ezek 24:23 said that they would do. But they do not 
acknowledge shame. They also do not admit that their conduct merits the punishment that 
Yahweh is about to give them. Their focus is not on their relationship with Yahweh but on the 
land (Ezek 33:24). Their great discouragement does not come from their conduct itself but rather 
from the result of their conduct, that is, the loss of the land. The Israelites appear to recognize 
that they have rebelled against Yahweh while believing that his ways are not right and that he 
intends to destroy them. They do not respond to his command to turn from their evil ways (Ezek 
33:11) but continue to accuse him (Ezek 33:17, 20). 
Ezekiel 33 demonstrates that Yahweh is correct to judge Israelites who continue in their 
obsession with the land while ignoring their relationship with him. The Israelites do not 
acknowledge shame in their relationship with Yahweh in Ezekiel 33. What is more, Yahweh 
judges each one according to his conduct (Ezek 33:20). 
92 He delivered the same message in Ezek 18:4.19-20.30. 
93 
 Hummel, Ezekiel 21-48, 973. 
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Abandonment: The 7117711=Z Has Not Returned 
Yahweh's abandonment of Israel, the third step of the sin and reconciliation pattern, 
maintains a sense of tension in Ezek 33:1-39:29. After leaving the temple in Ezek 10:18-19, the 
1)7771i=Z has not returned. Although Yahweh is certainly interacting with the Israelites in this 
section, his honor is not portrayed as being physically present in the temple. Yahweh has 
abandoned Jerusalem." Yahweh's abandonment of Israel means that there is an ongoing break in 
his relationship with the Israelites. 
Israel's Loss: The Fall of Jerusalem 
The fall of Jerusalem, the fourth step of the sin and reconciliation model, is reported in this 
major section in order to demonstrate Yahweh's power to respond to the sins of his people. This 
punishment shames Israel before the nations and thus pushes the Israelites to acknowledge 
dishonor before Yahweh. At the same time, however, the exile lowers Yahweh's status in the 
eyes of the nations. 
Punishment. In Ezek 33, Yahweh refuses to fight for Israel because Israel refuses to 
repent, and Jerusalem falls. In v. 21, an escapee from Jerusalem announces to Ezekiel that the 
city has fallen. In the sin and reconciliation pattern, this is the loss that occurs when Yahweh's 
judgment for sin lowers Israel's status before the nations. Ezekiel 5:14 has made it clear that this 
punishment will make Israel a reproach among the nations and Ezek 7:18 has said that it will put 
shame on all faces. Yahweh underlines the low status that will come from the fall of Jerusalem 
when he says in Ezek 33:28 that Israel's "proud might will cease" ('TWIT nztp). This 
94 Although Ezek 33:1-39:29 does not say that Yahweh's honor has returned to the temple, it does clarify the 
meaning of Yahweh's departure. Ezekiel 39:23-24 states that Israel went into exile when Yahweh hid his face from 
the Israelites because of their sin. See Block, "Divine Abandonment." 42. 
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punishment is social sanction. According to the didactic function, it is intended to lead Israel to 
acknowledge shame in their relationship with Yahweh and to repent, but Israel does not repent in 
chapter 33." 
Even though the Israelites do not acknowledge dishonor in chapter 33, Yahweh's attitude 
toward them seems to change. The blow has fallen. Before this time, Yahweh only threatened 
exile (Ezek 20:8-9). From this time on, Yahweh has carried out the threat. Already Yahweh's 
wrath begins to subside as he said it would in Ezek 16:42, even though no one has acknowledged 
shame." As the fall of Jerusalem is announced in Ezek 33:21, Yahweh's words from Ezek 
24:25-27 are fulfilled, and Ezekiel is again able to speak (Ezek 33:22). The fall of Jerusalem 
marks the end of the end of judgment and the beginning of Yahweh's mercy. Yahweh's attitude 
toward Israel changes from rare words of encouragement, such as Ezek 16:59-63, to more 
frequent words of encouragement beginning in chapter 34. 
Yahweh's Low Status before the Nations. As described in Ezekiel 20, Yahweh knew that 
judging Israel would result in low status for him before the nations (Ezek 20:9, 14, 21-22). Now 
that Jerusalem has fallen, Yahweh has low status before the nations.' Yahweh's action may be 
understood as suffering vicarious shame for Israel. Although the Israelites certainly suffer 
substantial low status before the nations, they do not endure the complete shame of total 
destruction. Rather, Yahweh suffers undeserved shame for Israel so that Israel may ultimately 
95 Before the fall of Jerusalem, Yahweh urges Israel to turn from their evil ways so that they may live. He 
appears to be focusing on the change that would be necessary to avert disaster. After the fall of Jerusalem, however. 
Yahweh switches to status language as he deals with his real plan to restore Israel. He deals with Israel's proud 
might in Ezek 33:28 and later commands Israel to be ashamed (Ezek 36:32). 
96 The fall of Jerusalem is a decisive point in the book of Ezekiel. After Yahweh has judged Israel, he moves 
toward the salvation of the Israelites. See Rendtorff, "Ez 20," 261. 
97 Ezekiel 36:20 affirms that Yahweh has low status before the nations because of the fall of Jerusalem. 
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have high status before the nations." Yahweh is bearing undeserved shame because of Israel. But 
he has a plan to overcome his low status before the nations. 
Reconciliation Achieved 
In Ezek 33:1-39:29, Yahweh uses Israel's acknowledgment of shame, step five of the sin 
and reconciliation pattern, to achieve reconciliation with Israel. He leads up to this important 
moment in Ezek 36:32 by planning to purge some Israelites while gathering others. The land 
then receives Yahweh's attention, as he promises to prepare it for habitation. In the verses before 
Ezek 36:32, Yahweh also highlights the positive implications of Israel's acknowledgment of 
dishonor before him. 
Yahweh's Initiative in Purging Some and Gathering Others. As Yahweh executes 
judgment on Israel, he begins to distinguish between those Israelites who will be excluded from 
the New Israel and those who will form the New Israel. In chapter 34, Yahweh announces his 
plan to remove the leaders who have treated the people of Israel poorly (Ezek 34:1-10). He also 
promises to judge the strong when they mistreat the weak (Ezek 34:17-22). At the same time, 
Yahweh is planning to search for the lost himself (Ezek 34:11). Rather than treating the Israelites 
as an unfaithful wife, as he did in chapter 16, he refers to them as his flock (Ezek 34:22)" 
Yahweh treats Israel as weak and in need of help. As he tells Israel that he will bring a portion of 
them back to the land (Ezek 34:11-16), he uses the tender image of a good shepherd caring for 
his sheep. The shame discourse in the passage makes it evident that Yahweh will keep the 
Israelites from bearing the shame of the nations (Ezek 34:29). They are his people, and he is their 
God (Ezek 34:31). Yahweh will be their shepherd. David will be their shepherd. They will have 
98 See Ezek 34:29. 
" Yahweh refers to Israel as his flock only in chapter 34 (Ezek 34:6, 8, 10. 11, 12. 15, 17, 31). 
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one shepherd (Ezek 34:15,23-24).1" These clearly messianic passages remind the readers of 
Yahweh's gracious faithfulness to the covenant with David. They also point to the divinity of the 
Messiah, as they treat both Yahweh and David as Israel's one shepherd. This Messiah shares 
Yahweh's view of status (Ezek 34:29). His activity continues as he creates a faithful remnant. 
Preparing the Land. In Ezek 35:1-36:15, Yahweh shifts his attention from establishing 
the remnant's membership and leadership to preparing the land.' Yahweh clears and protects 
the land and prepares it for positive habitation.' According to Ezek 36:6, the land has borne the 
insult of the nations (zia nrzr7). Ezek 36:2-5 details the mistreatment that the land has 
received at the hands of the surrounding nations. In v. 7, Yahweh responds to the challenges by 
promising a reversal so that those who caused the land of Israel to bear shame will bear shame 
themselves (Ittr  Clryptn). Yahweh employs low-status language again in Ezek 36:15, as states 
that he will protect the land from the insult of the nations. 
Positive Implications of the Remnant's Shame. As Yahweh prepares for reconciliation 
with Israel, he highlights the positive implications of didactic shame and the enduring nature of 
the remnant's shame before him. Yahweh shows that acknowledging shame in the relationship 
with him is linked to restoration (Ezek 36:24-32). It is also related to protection from disgrace 
among the nations, that is, hierarchical shame (Ezek 34:29; 36:15, 30-32). This didactic use of 
shame is not social sanction; rather, it reinforces Yahweh's values. The Israelites are to continue 
to be ashamed because of their past behavior. Ongoing acknowledgment of shame means 
ongoing identification with Yahweh's worldview. 
1°° See also Ezek 37:24-25. 
1°1 Although Yahweh abandoned the land because the Israelites were more concerned with the land than with 
their relationship with him, he still intends to return Israel to the land after the Israelites are reconciled to him. 
102 Garscha, Studien, 217. 
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The New Israel Created in Ezek 36:32. As the book of Ezekiel uses the positive 
characteristics of didactic shame discourse to entice the implied readers to acknowledge low 
status before Yahweh, it points to Ezek 36:16-32' as the moment when the new Israel is 
established and those Israelites who do not acknowledge their low status in their relationship 
with Yahweh are left behind. This is the reconciliation event. Yahweh has presented his case, 
attached positive promises to such an acknowledgment, and even promised that such an 
acknowledgment will take place. If readers have not already acknowledged low status before 
Yahweh, now is the time for them to do it.' 
Ezekiel 36:16-32 is designed to push the Israelites to acknowledge shame before Yahweh. 
This text is a brief summary of the book of Ezekiel.' Yahweh is addressing a whole people who 
have not acknowledged shame. The rhetoric of the passage creates a situation where a reader 
who refuses to acknowledge shame does not move beyond Ezek 36:16-21 while a reader who 
does admit low status moves on to Ezek 36:22-31. Those who do not acknowledge shame are 
still engaging in the bad conduct of Ezek 36:16-21. 
For those who admit low status, however, the past conduct is only a bad memory. They 
have begun to receive the promises of the restoration. In Ezek 33:10, the Israelites recognized 
that their sins were the cause of the suffering, but in Ezek 36:31-32, the true Israelites finally 
agree with Yahweh that their conduct was serious and loathsome. The readers who acknowledge 
low status before him constitute the true Israel. 
103 The thought progression of this passage was dealt with in detail in chapter 1. 
104 Although Ezek 6:9, Ezek 16:52-63, and Ezek 20:43 are all similar to Ezek 36:32 and may lead some 
Israelites to acknowledge shame, Ezek 36:32 is the most likely place for this transformation to happen because it 
comes after the judgment of the fall of Jerusalem in Ezek 33:21. 
305 • Martin-Achard, -Breves remarques." 104, testifies to the comprehensive nature of the oracle by referring to 
it as a compendium of Yahweh's plan. 
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Ezekiel 36:16-32 is the key turning point in the book of Ezekiel because it creates the 
possibility of the readers applying the salvation oracles—including atonement, cleansing, and 
restoration (Ezek 16:63; 36:24-25)—to themselves. It also confronts those who refuse to 
acknowledge shame with Yahweh's insistence that there is no way for the salvation oracles to 
apply to them. There is no way to be a part of Israel without getting a new identity. From Ezek 
36:32 forward, Yahweh never again mentions Israelites who have not acknowledged shame.'" 
They are not a part of Israel or a part of the restoration. Ezekiel 36:32 is also the last time 
Yahweh speaks to the house of Israel in the imperative telling them to do something to resolve 
the problem of their unfaithfulness.'" 
106 The text mentions Israelites who do acknowledge shame in Ezek 39:26, Ezek 43:10-11, and Ezek 44:13. 
107  The conclusion that, rhetorically, Yahweh expects the implied readers to acknowledge shame in Ezek 36:32 
is further supported by the fact that Yahweh does not speak to the whole house of Israel in the imperative after Ezek 
36:32. Yahweh tells Israel to repent (271.7) repeatedly within a context of judgment in Ezek 14:6-11. In Ezek 16:52, 
Yahweh tells Israel to bear their shame and to be ashamed. This passage includes some judgment (v. 58) but focuses 
on restoration (v. 63). Yahweh uses another flurry of imperatives in Ezek 18:30-32. He tells the Israelites to repent. 
to turn from their rebellions, to throw off their rebellions. to get for themselves a new heart and a new spirit, to 
repent, and to live. Yahweh was speaking to an earlier generation of Israelites in Ezek 20:7, 19-20. He told them to 
throw off their detestable things and not to defile themselves with dung idols. Then he ordered them to walk in his 
statutes, to keep his ordinances. and to keep his Sabbaths holy. Yahweh tells Israel to bear her lewdness and whoring 
in a context of judgment in Ezek 23:35. Ezekiel 33:11 urges Israel to repent and reminds the Israelites that Yahweh 
does not delight in the death of the wicked but wants the wicked to turn and live. Then he repeats the imperative 
twice as he orders the Israelites to "turn, turn" (1=1V 1=1V). The last time that Yahweh uses the imperative to 
address the whole house of Israel is in Ezek 36:32. This verse is the only place in the HB where Yahweh uses two 
shame lexemes to speak to Israel emphatically in the imperative, as he orders them to be ashamed and to be 
dishonored. 
There are two other passages that require attention because they may appear to address the whole house of 
Israel in the imperative after Ezek 36:32. The first verb in Ezek 43:9 could be parsed as a jussive or an imperfect. 
The ESV, the KJV, and the NIV all take it as a jussive and thus as a third person command from Yahweh to the 
house of Israel. However, it is best taken as an imperfect based upon the clear imperfect in v. 7, "The house of Israel 
will never again defile my holy name," ('rip OVi $kiltprryz -nu *pr. thl). The use of lit, to negate the verb 
makes it clear that this verb is an imperfect. Therefore, the text in v. 9 should read as an imperfect rather than a 
jussive. "Now they will send their whoring far away" (ok-.113T-nk; rap). See Alan Ludwig. "Ezekiel 43:9: 
Prescription or Promise?" in "Hear the Word of Yahweh": Essays on Scripture and Archaeolov in Honor of 
Horace D. Hummel (ed. Dean 0. Wenthe, Paul L. Schrieber, and Lee A. Maxwell; St. Louis: Concordia, 2002), 67-
78. Secondly, in Ezek 45:9, Yahweh uses imperatives to order the princes to take away violence. to do justice, and to 
lift (the burden of) expulsions. This verse is speaking only to the princes rather than to all of Israel. Furthermore. v. 
8 makes it clear that Yahweh's princes will never again oppress his people. These two passages take place in a 
context of restoration. 
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Return to Favor: Restoration Foretold 
Plans of Restoration for the Remnant after Ezek 36:32. The role of shame discourse and 
the major themes of the book in the structure of Ezek 33:1-39:29 highlight the change that is 
expected in Ezek 36:16-32. It is in Ezek 36:16-32 that the book abandons its concern with 
purging and shifts clearly and definitively to the restoration phase of the sin and reconciliation 
pattern. In this way, Ezek 36:33-39:29 describes Yahweh's plan for restoration, as it shows 
Yahweh restoring the land, resurrecting the people, unifying Israel, and fighting a cosmic battle 
for the Israelites.' 
In Ezek 36:33-38, Yahweh begins to deal only with the remnant, as he describes a time 
when the land will be fully prepared for habitation. Although Yahweh is addressing the 
transformed Israel, the remnant, he is talking about the land.' The reference to cleansing from 
iniquities in Ezek 36:33 makes it clear that Yahweh is dealing with the remnant."' But Yahweh's 
focus is on the land, as he promises that the cities will be resettled and the ruins rebuilt and that 
the land will be cultivated (Ezek 36:33-34). Yahweh is transforming Israel. He will also do the 
work necessary to transform the land. The nations will see the rebuilding, will praise the land, 
and will know that Yahweh is Yahweh (Ezek 36:34-36). Those who served as observers to the 
land of Israel's shame will now serve as observers to its honor.' The role of the Israelites in this 
passage is only to populate the land (Ezek 36:37-38)."2 
108 See Block, Ezekiel 25-48, viii; Hummel, Ezekiel 21-48, 957, 1059; and Zimmerli, Ezekiel 2, vi. Although 
Block, Hummel, and Zimmerli organize these chapters in a way that is similar to the organization given in this 
dissertation, they do not allow the fall of Jerusalem to dominate chapter 33 or make the distinction between 
Yahweh's treatment of the land and his treatment of the people in Ezek 36:16-38. Therefore, they do not describe 
the same pattern that is described here. 
109 Allen, Ezekiel 20-48, 179, states that Ezek 36:33-36 focuses on the land. 
II° I do not take "on the day" literally. I believe that this is a prophetic way of talking that links the two ideas 
but is not saying that it is impossible for Yahweh to cleanse Israel before they have returned to the land. 
III As Yahweh describes his plans for the future, he demonstrates that he intends to give Israel honor even 
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As a further indication that Yahweh expected a change among the Israelites in Ezek 36:32, 
Yahweh suddenly seems to accept and to respond to their prayers in Ezek 36:33-38. Odell notes 
that earlier in the book of Ezekiel Yahweh refuses to hear Israel's inquiries (Ezek 20:1-3), but 
that he is willing to hear their petition for the first time in Ezek 36:37."3 Just a few verses after 
the command to acknowledge shame, Yahweh is willing to hear Israel's inquiries because he 
expects that they have acknowledged shame in Ezek 36:32. 
In Ezek 37:1-14, Yahweh deals directly with the Israelites again. He deals with their 
spiritual renewal because a change has taken place in Israel. Ezekiel 37:11 presents Israel as 
having no hope. The difference from chapter 33 is that Israel no longer blames Yahweh or says 
that his conduct is not right. The Israelites simply express their lack of hope and say that they 
think of themselves as dried up bones (Ezek 37:11). They are talking about their very bones. 
Their identity is one of weakness and death. They are no longer able to be proud, stubborn, or 
rebellious. They think of themselves as dead and in the grave (Ezek 37:12,1;7). And, as Ezek 
32:25 demonstrates, the grave is a place where people bear their shame. 
The purging described in chapter 34 and the harsh language of 36:16-32 are gone in Ezek 
37:1-14. Yahweh deals with the present situation of the New Israel. By dealing with the present, 
he creates a link that runs from the fall of Jerusalem to the command to acknowledge shame to 
the spiritual state of the new Israel. The fall of Jerusalem and Yahweh's intervention have 
according to the view of the nations. However, Ezek 39:23 makes it clear that the nations will know that Yahweh 
has acted in the world and that his understanding of shame and honor is different from that of the nations. 
112 The importance of Yahweh's name and identity in this major section comes through in the statement that 
Israel or the nations will know, "that I am Yahweh" (n l? •ip 112-7.71). which is found in Ezek 36:38, 37:14. 
37:28, 38:23, and 39:28. for example. This statement highlights the importance of Yahweh's reputation and the 
theocentricity of the book. The works that he accomplishes will show his power to the nations but they will also 
show his true identity to the nations. The result will be that Yahweh will establish his honor among the nations 
(Ezek 39:21). 
13  Odell, Ezekiel, 443. See also Ezek 14:7-8. 
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brought about a change. Unlike Ezek 33:10, the helplessness and hopelessness that the new Israel 
feels is something that Yahweh can work with. When sinners justify themselves (Ezek 33:20) 
Yahweh can only punish them, but when they are helpless and dead (Ezek 37:11) Yahweh can 
resurrect them. 
Yahweh's response to Israel's attitude is to bring the Israelites back from the dead. Yahweh 
uses strong imagery in Ezek 37:12-13 when he promises to open the graves of the Israelites and 
raise them from their graves. He is not talking about healing the sick; he is talking about raising 
the dead. As the creator of life, only Yahweh can raise the dead. By saying that he will bring 
Israel back from the dead, he is providing further proof that he alone is active since only he as 
God can resurrect the dead. He finds the Israelites at a low level of status and raises them up. 
Readers who have this same sense of low status, as acknowledged in Ezek 36:32, know that this 
passage is talking about them. 
Yahweh develops Ezek 36:27 and plays out the idea of receiving his Spirit in images in 
Ezek 37:7-10. He does this to convince Israel that he is able to do what he promised in Ezek 
36:16-32. Ezekiel 37:1-14 is further linked to Ezek 36:16-32 by the progression from an 
unidentified spirit to Yahweh's Spirit (Ezek 37:5, 14, Ezek 36:26-27). Those who acknowledged 
shame in Ezek 36:32 receive the Spirit of Yahweh in Ezek 37:14. Yahweh is giving his gifts to 
his people. 
In Ezek 37:15-28, Yahweh deals with Israel's community and leaders again, as he did in 
chapter 34. Yahweh describes his plan to turn the new Israel into an ideal community. He will 
combine the two kingdoms into one nation with one King. David will be their ideal King and 
Shepherd (Ezek 37:19-24), demonstrating Yahweh's faithfulness to his covenant with David. As 
described in Ezek 21:31-32 (ET 21:26-27), this faithful messianic King will shepherd Israel 
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according to Yahweh's counter-cultural view of status. In chapter 37, there are no selfish rulers 
to be cleared away as there were in chapter 34. Here Ezekiel is dealing only with the new Israel. 
As Ezek 37:15-28 describes the new Israel, it also describes the restored covenant with 
Yahweh. Yahweh has employed the theme of the covenant to demonstrate his faithfulness to 
Israel (Ezek 16:60) and thus to push the Israelites to acknowledge shame before him (Ezek 
34:25, 30-31; 36:28). Now he uses the same theme to encourage the New Israel. These Israelites 
followed the teaching of the covenant by admitting that their violation of the Sinaitic covenant 
was shameful (Ezek 36:32). These people who have acknowledged shame are the ones who 
continue in a covenant relationship defined by Yahweh's understanding of honor and shame. 
Yahweh uses the covenant formula" to express the intimate and positive relationship that 
he has with the New Israel (Ezek 37:23, 27). They are his people, and he is their God (Ezek 
37:23). Furthermore, Yahweh will save them from their sins and keep them from defiling 
themselves (Ezek 37:23). According to Ezek 37:24, they will also walk in his statutes. This 
means that the Israelites no longer follow the judgments of the nations. They follow Yahweh's 
judgments. 
Yahweh refers to his covenant with Israel as a covenant of peace, making it evident that 
this covenant is positive for Israel (Ezek 37:26).1 " Peace does not refer to an absence of war but 
rather to a broad state of well-being that precludes the possibility of being overwhelmed by 
feelings of shame. As Block observes, 0i17t0 "speaks of wholeness, harmony, fulfillment, 
humans at peace with their environment and with God."' 
114 This formula is closely linked to the Sinaitic covenant and is usually understood to refer to the general 
covenantal relationship between Yahweh and Israel. See Martens, God's Design, 217. 
115 See also Ezek 34:25. 
116 Block, Ezekiel 25-48, 303. See also John I. Durham, ".fralom and the Presence of God," in Proclamation and 
Presence (ed. J. I. Durham and J. R. Porter. London: SCM, 1970), 272-93. 
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Chapters 38-39 also argue for a change in Israel. In chapter 33, Yahweh did not fight for 
Israel, and Jerusalem fell (Ezek 33:21). In Ezek 38-39, Yahweh does fight for Israel,'" and he 
wins a cosmic battle for the Israelites."' In this section, the way Yahweh fights for the new Israel 
is diametrically opposed (Ezek 38:4, 39:3-4) to the way Yahweh treats the stubborn Israel of 
chapter 33 (Ezek 33:21).19 Furthermore, the Israelites do not have to fight for themselves. They 
are only spectators as Yahweh fights for them. Their role is to gather the weapons after the battle 
(Ezek 39:9) and to make the land clean by burying the corpses (Ezek 39:12, 14, 16). This is a 
striking reversal of the previous situation where Israel made the land unclean by their conduct 
(Ezek 36:17). In the ideal state of the new Israel, the fall and everything leading to it are 
reversed. Ezekiel 38:12 refers to resettled ruins where people are living again in prosperity. This 
shows that Israel has been restored from Ezek 33:24 and 27. The text responds to the profanation 
of Yahweh's name in Ezek 36:20-23 when it says that Yahweh will establish his lit? among 
the nations (Ezek 39:21).' 
Hierarchical Shame Prevented and Didactic Shame Commanded. Both hierarchical 
and didactic shame discourse play key roles in the restoration part of the sin and reconciliation 
117 This section illustrates the role that divine warrior imagery and the exodus can play in the sin and 
reconciliation pattern. The divine warrior imagery comes through as Yahweh describes his plan to fight for Israel 
and to show his honor through a demonstration of power. The concept of the exodus comes through after Yahweh is 
reconciled with the Israelites because he then plans to lead them out of the nations and into their land and to 
maintain them on the land. See Boadt, ABD 2:720-21. 
118 See Lawerence Boadt. "Mythological Themes and the Unity of Ezekiel," in Literary Structure and 
Rhetorical Strategies in the Hebrew Bible (ed. L. J. de Regt, J. de Waard, and J. P. Fokkelman; Winona Lak, Ind: 
Eisenbrauns, 1996), 229. According to Boadt, as Yahweh wins this cosmic battle for Israel, the text, "rejects the 
claims of Babylon and of Israel's immediate small neighbors that their gods are stronger than Israel's god, who was 
humiliated and shown to be powerless by the defeat and exile of 587." 
19 The pattern of the structure of Ezek 33-39 along with Yahweh's concern to present Israel's transformation 
before he fights for Israel responds to Lust's assertation that there is little or no link between chapter 37 and chapters 
38-39 and that the original order of the chapters was 38-39 before 37 (Lust, "Ezekiel," 530). 
120  Yahweh's name causes Yahweh to delay judgment in Ezek 20:9 and to grant salvation in Ezek 36:16-32. 
See Martin-Achard, -Ezechiel," 328. The theme of Yahweh's concern with his name is closely related to the theme 
of shame because it is a status theme. 
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pattern. As the book of Ezekiel describes the situation, Yahweh will protect Israel from 
hierarchical shame but will insist upon didactic shame in the restoration. In this major section, he 
uses both of these types of shame language to urge the Israelites to acknowledge low status 
before him and to describe the future role that didactic shame will play for them. 
The use of shame lexemes in this major section demonstrates that Yahweh expects the 
Israelites to continue to be ashamed before him in the restoration. In Ezek 34:28-29, Yahweh 
promises Israel "a renowned plantation" (oe? snpn) and protection from famine. Israel is 
described as living securely with no one to make them afraid (TirIM nil P11'.0;17 1:0:1). Under 
these circumstances, Israel will never again bear the shame of the nations ( 1-1*P ii ItAtt.r-glYl 
0171). Yahweh promises to protect Israel from the hierarchical function of shame before the 
nations. 
The nations also serve as observers of shame in Ezek 36:15 and 36:30. Yahweh addresses 
the land of Israel in Ezek 36:15 as he says, "I will never again cause you to hear the insult of the 
nations, and you will never again bear the disgrace of the peoples" ( lir Ir',t!; IrtNitcg'71 
-ii -'t gt7 04P12 r1V11711 07i371 n1y'7p). This passage also identifies the nations as the 
audience that would attribute low status to Israel. But Yahweh promises to prevent it. The same 
sentiment comes through in Ezek 36:30, as Yahweh tells Israel, "you will never again suffer the 
disgrace of famine among the nations" (0'.'13M =F-1 re-p lir Iripn tt'7). These passages 
demonstrate Yahweh's strong positive commitment to Israel. 
Ezekiel 39:26, however, describes Israel living under the same conditions as in Ezek 
34:28-29 but with a different result. In Ezek 34:29, Yahweh protects Israel from shame. But 
Ezek 39:26 says that the Israelites are bearing their shame (Olypt? -rlt: 101).''' The text 
121 The translation problem presented by this verse will be dealt with below. 
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presents Yahweh as protecting the remnant from shame before the nations while the remnant 
acknowledges shame before him. 
Now that Yahweh has led the Israelites through the reconciliation event (Ezek 36:32), he 
makes it clear that didactic shame will be an integral part of their relationship with him during 
the restoration. In Ezek 39:25-26, Yahweh describes the ideal situation where he has restored 
Jacob and had compassion on the whole house of Israel.'" Yahweh's compassion on Israel 
reflects his positive attitude toward the Israelites. They will live securely in their land and will 
not have anyone to make them afraid. The text uses a shame term to say that it is under these 
circumstances that Israel will bear their shame just as Yahweh commanded them to do in Ezek 
36:32 and Ezek 16:52. 
The idea of bearing shame under such ideal circumstances is so troubling that English 
versions such as the ESV, the NIV, and the RSV choose an easier reading and say that Israel will 
forget their shame.'" Such a translation does not agree well with Ezekiel's use of shame 
122 This is a rare statement of Yahweh's compassion toward Israel. In "Dim," 66, n. 70, Schwartz argues that 
Yahweh does not express emotional attachment to Israel. Zimmerli, Ezekie12, 247, has also noted a lack of positive 
emotional terminology directed toward Israel. Schwartz, "Dim." 63, argues that this verse, Ezek 39:25 is secondary. 
However, Block, Ezekiel 25-48, 478, 485, does not agree. Furthermore, the textual apparatus of the BHS does not 
offer any variant readings to support its omission. 
123 The first word of this verse, Itp, poses a problem because the aleph has been dropped. The ESV, the RSV, 
and the NIV may employ the translation given because the translators think that the root is rI01. On the contrary, 
this is a defective writing of Ma Zimmerli. Ezekiel 2, 295, argues against rII03 by noting that this root does not 
appear in Ezekiel. "But since the phrase I&2 tAtn occurs very frequently in Ezekiel (16:52, 54; 32:24f, 30; 34:29; 
36:6f, cf. 36:15; 44:13) and since the phrase both here and in 16:54 follows immediately on l•fl 210, all the 
comparative material argues against the emendation" of the Masoretic text. The Hebrew words nizei mei refer to 
the restoration of Israel's fortune. Zimmerli, Ezekiel 2, 320, adds to this argument by saying that all of the versions 
agree with the Masoretic text, even the LXX and the Syriac, "which otherwise happily smooth out awkward parts of 
the text." A number of modern commentaries have followed Zimmerli. See Hummel Ezekiel 21-48, 1126, 1144; 
Block, Ezekiel 25-48, 486; Allen, Ezekiel 20-48, 199; and Hals, Ezekiel, 280. Allen, Ezekiel 20-48, 199, retains the 
basic sense while trying to smooth the message with the gloss, "They will take seriously their humiliation." The 
translation given by the ESV, the NIV, and the RSV may be influenced by Isa 54:4, where Yahweh promises Israel, 
"you will forget the shame of your youth" (17?40171 Trybu no). However, Isa 54:4 is dealing with shame before 
the nations that reflects Israel's state, as demonstrated by the comparison with widowhood that follows in the text. 
Isaiah 54:4 does not deal with didactic, relational shame before Yahweh. 
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discourse or with his unwillingness for Israel to forget their past unfaithfulness to Yahweh.' Just 
a few verses earlier, Yahweh makes the point that even the nations will know that Israel went 
into captivity on account of their iniquity (Ezek 39:23).1 ' So, it would seem unusual for the 
Israelites to forget their shame. Such a translation also does not agree well Yahweh's promise 
that Israel will remember their conduct after the restoration and will loathe themselves (Ezek 
36:31) or with the text's other uses of shame discourse in the last major section of the book 
(Ezek 43:10-11; 44:13).1' Therefore, 101 is best translated, "And they will bear," both because 
this translation follows the MT and because it is the most convincing translation within the 
context given by Ezekiel. 
Rather than forgetting their shame, Ezekiel 39:26 demonstrates that bearing shame is a part 
of the true Israel's new identity. It is an intimate part of the ideal situation that Yahweh provides 
for Israel. The ongoing acknowledgment of shame is Yahweh's means of assuring that his 
relationship with Israel continues in good order because it demonstrates that Israel still agrees 
with his understanding of honor and shame and his evaluation of their past behavior. Under these 
124 Zimmerli, Ezekiel 2, 320, argues that the idea of past sins being forgotten is unheard of in Ezekiel. See also 
Block, Ezekiel 25-48,486. According to Even-Shoshan , 751, 1141, Ezekiel does not use 1-101 and employs I1 
only two times and each time to say that Israel has forgotten Yahweh (Ezek 22:12, 23:35). Yahweh does not talk 
about Israel's forgetting their unfaithfulness in the book of Ezekiel. Furthermore, ;IV] I is a rare word that, 
according to Even-Shoshan, 751, appears only seven times in the entire HB and never in Ezekiel. 
125 The translators who read "forget" (rrO) instead of "bear" (Nit) may be trying to harmonize with Ezek 
34:29 and Ezek 36:15 because these verses say that Israel will no longer bear the reproach of the nations. Ezekiel 
34:29 is the most similar to Ezek 39:26 as it employs the words "and they will no longer bear the shame of the 
nations" (r.in ritzt? 107-g171). However, the nations are clearly the observers of this shame, and this 
shame is taken away by good crops and prosperity. On the other hand, the shame described in Ezek 39:26 is between 
Yahweh and Israel and is caused by Israel's unfaithfulness to Yahweh. The book of Ezekiel describes a situation 
where Yahweh takes away Israel's shame before the nations but does not remove Israel's shame in their relationship 
with him. Also, Ezek 39:23 does not encourage the nations to hold Israel in low esteem. It focuses instead on 
making sure that the nations know why Israel went into exile and that it was not because of Yahweh's weakness. 
126 The emendation in Ezek 39:26 is also difficult to support because translators must turn a sin into a shin in 
order to justify their translation. 
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circumstances, Yahweh is free to demonstrate his power and wealth through Israel and thus to 
give them the land and many other blessings, which brings honor among the nations. 
Summary 
The book of Ezekiel expects the implied readers to acknowledge shame before Yahweh in 
the middle of this major section that forms the transitional moment of the entire book. Leading 
up to the reconciliation event, Yahweh uses the fall of Jerusalem to judge Israel and then 
continues to purge Israel of its unfaithful leaders. He moves the implied readers toward 
reconciliation by promising to gather them and by his faithfulness to the covenant. He even 
announces his plan to protect Israel from shame before the nations while expecting the Israelites 
to be ashamed before him in order to repair the relationship. This didactic shame before Yahweh 
is associated with restoration and shown in a positive light before Yahweh commands the 
Israelites to be ashamed in v. 32. One of the strongest arguments that the text expects the 
Israelites to acknowledge shame in Ezek 36:32 is the change that takes place after this verse, as 
Yahweh describes his positive plans for the remnant that he has created. Yahweh populates the 
land with Israelites (Ezek 36:33-38), resurrects Israel (Ezek 37:1-14), makes Israel one people 
with one faithful king (Ezek 37:15-28), and finally wins a cosmic battle for Israel (chapters 38-
39). Yahweh promises to protect Israel from shame before the nations (Ezek 36:30) while 
expecting the Israelites to acknowledge shame before him during the restoration (Ezek 39:26). 
Ezekiel 40:1-48:35: Bearing Shame in the Restoration 
Although it is possible to read the shame lexemes in this section of Ezekiel as referring 
negatively to Israel's transgressions, this dissertation argues that they may also be understood in 
a manner consistent with the concept of didactic shame discourse and reconciliation that has 
been demonstrated throughout the rest of the book. That is to say that bearing shame is linked to 
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reconciliation in a positive way. While this understanding is strikingly different from common 
interpretations,' it offers a fresh perspective that is informed by the holistic study of shame 
discourse throughout the book, especially the climactic imperatives of Ezek 36:32. 
Such an approach leads to the conclusion that this final major section of the book of 
Ezekiel presents a nearly perfect future where the sin and reconciliation pattern is resolved in 
restoration because the remnant has acknowledged shame. Yahweh's judgment of Israel is a 
memory. The covenant is functioning properly, as Yahweh's it; returns to the temple and 
lives with his people. In this section, the proper acknowledgment of low status before Yahweh 
on the part of Israel is also a clear part of the identity of the Israelites. 
Sin, Abandonment, and Loss as Part of Israel's Past 
In Ezek 40:1-48:35, sin, abandonment, and loss, the second, third, and fourth steps of the 
sin and reconciliation pattern, are presented as part of Israel's past. Even though the Israelites are 
still in exile (Ezek 40:1), the text directs their attention to Yahweh's future plans for them. This 
major section mentions Israel's sin and judgment only as a way of characterizing Israel's past. 
The judgment and purging that played a prominent role in Ezek 1:1-24:27 and Ezek 33:1-
39:29 are part of Israel's past because the remnant has acknowledged shame before Yahweh.' 
There are a few places where Yahweh speaks harshly to Israel in the rest of the book, but these 
127 Although unusual, this view is not without support. Hummel. Ezekiel 21-48, 1243, 1276; and Block. Ezekiel 
25-48, 632, both see the shame in this last section of Ezekiel in a positive light. However, they do not develop the 
positive view of shame as this dissertation has done. 
128 The new identity of the Israelites does not mean that they no longer sin. In fact, this last section contains 
references to sins and sin offerings among the faithful remnant (Ezek 40:39; 42:13; 45:20). It is not presenting a 
situation that is so ideal that Israel does not sin. However. Israel's sin does not destroy their relationship with 
Yahweh because they acknowledge shame. The text describes the Israelite acknowledgment of shame in Ezek 
43:10-11 and 44:13. Ezekiel 36:33 was the point where Yahweh stopped addressing stubborn Israelites. Although 
Yahweh does speak frankly about Israel's past conduct in this final section, his focus is on giving the remnant hope 
and lavishing gifts upon them. 
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cases normally refer to a past wrongdoing of Israel that will be corrected. For example, Yahweh 
urges the Israelites to put their unfaithfulness far away in Ezek 43:9. In Ezek 44:6-9, Yahweh 
refers to the house of Israel as rebellion—part of the present identity based on past action—
before giving the details of a past failure on Israel's part and explaining how this failure will be 
corrected. However, Yahweh treats the purging and the judgment as part of Israel's past. 
Reconciliation Confirmed 
The Return of Yahweh's ii to the Temple. After Yahweh's judgment through the fall 
of Jerusalem has had its desired effect and the true Israelites have acknowledged shame, Yahweh 
is willing to return to the temple. In Ezek 43:4-5, the honor of Yahweh (77771711M) returns to 
the temple. The text appears to assume that the implied readers have acknowledged low status 
before Yahweh. Such a change in Yahweh's relationship with Israel would explain why Yahweh 
is willing to return to the temple and to continue in a restored relationship with Israel.' After the 
return of his honor to the temple, Yahweh goes on to describe the ideal temple as he reorganizes 
Israelite society into what it should be. Yahweh restores Israel. He puts back together what has 
fallen apart. It is within this progression of thought that Yahweh uses shame discourse to define 
Israel's identity. 
Israel's New Identity Marked by the Acknowledgment of Shame. Yahweh's honor 
returns to the temple because the new and lasting identity of Israel, including the 
acknowledgment of shame before him, has been established. Immediately after the 711717-1i= 
returns to the temple, Yahweh addresses explicitly the importance of Israel's acknowledgment of 
low status to their identity in Ezek 43:10-11. This part of Israel's identity shows the attitude of 
129 This is a reversal of Yahweh's departure from the temple. See Boadt. "Mythological." 230. 
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humility of the Israelites in their relationship with Yahweh, as Yahweh gives gifts to his people. 
Ezekiel 43 begins with the return of Yahweh's "TiZP to the temple (Ezek 43:4-5). At this point, 
Yahweh uses shame discourse to tell Ezekiel to describe the temple to the house of Israel so that 
"they may be ashamed because of their iniquities" (az:rni3ipp I1'?;:31). The description of the 
temple reinforces Yahweh's assertion that Israel misjudged him. Yahweh's conduct is right after 
all. He does treat Israel well and does give Israel wonderful gifts. Furthermore, the temple 
highlights Yahweh's holiness and his intimate relationship with Israel. 
The next verse says that Ezekiel should teach the Israelites the design of the temple if they 
acknowledge shame. The text says, "And if they are ashamed because of all that they did" 
$trp In'7;rok1.).'' This is explicit confirmation of what was done with rhetorical 
subtlety in Ezek 36:32. As with Ezek 36:32, the acknowledgment of low status shows an 
appropriate attitude toward past behavior and is linked to reconciliation—in this case, the 
restoration of the temple. Those who acknowledged shame in Ezek 36:32 also acknowledge 
shame here, indicating membership in the true Israel, and thus meeting the prerequisite for 
hearing the details of the temple. Therefore, Ezekiel does go on to describe the design of the 
temple. The text assumes that the readers have acknowledged low status before Yahweh.' 
Ezekiel 43:10-11 also teaches the true Israelites to apply social pressure that reinforces 
Yahweh's values. According to this passage, any ethnic Israelites who might not acknowledge 
130 By making this sentence conditional 1 follow Hummel. Ezekiel 21-48, 1244, rather than Zimmerli. Ezekiel 
2, 410; and Block. Ezekiel 25-48. 586-87. I also follow the MT rather than the LXX and the Vulgate. Block, Ezekiel 
25-48, 586-87, translates, "and they themselves will be humiliated for everything they have done." 
131 This proves that the rhetorical goal of the book of Ezekiel has been achieved and a faithful remnant that 
acknowledges shame has been created. See Renz, Rhetorical, 229-31, for details concerning the effectiveness of the 
communication. Ezra 9:6 also affirms that there is a faithful remnant that acknowledges shame. The book of Ezra 
describes a situation where a group of exiled Israelites returns to the land decades after the fall of Jerusalem. In Ezra 
9:6, Ezra speaks on behalf of this group of Israelites and says, "0 my God, I am ashamed and dishonored— ( 
Trp5p41 It is likely that this group of Israelites who acknowledged shame before Yahweh did so because 
Yahweh had used the book of Ezekiel to create and sustain the true Israel and because they knew that shame before 
Yahweh is a characteristic of true Israelites. 
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dishonor before Yahweh are not allowed to learn the design of the temple. Although Yahweh 
does not instruct true Israelites to exclude others, the conclusion is obvious. They should require 
others to admit to low status in their relationship with Yahweh before hearing the details of the 
design of the temple. Furthermore, since shame is a prerequisite for learning the design of the 
temple, the Israelites will urge each other to continue to say that their previous behavior was 
shameful. 
Didactic shame discourse appears again in Ezek 44:13. According to this verse, the Levites 
"will bear their dishonor and their abominations that they did" ( onimpinl ontp' nitql 
Itt.)p). This verse could be understood negatively, especially in light of Ezek 44:10 and Ezek 
44:13. Ezekiel 44:10 says that the Levites will bear their iniquity (D;ip Ixtpp) and Ezek 44:13 
says, "They will not come near to me to be priests to me" ('I? 171Mtp '17t3 It -g171). 
However, Block offers another possible way of interpreting the passage, noting that these 
verses are best understood in relation to Num 18:21-23.' Numbers 18:1 gives Aaron and his 
sons responsibility for the priesthood. According to Num 18:2, those Levites who were not sons 
of Aaron were responsible to support the work of the priests. They were also required to keep the 
people from drawing near to the tent of meeting (Num 18:22). In reference to the Levites and 
their service at the tent of meeting, Num 18:23 says that "they will bear their iniquity" ( 
Dip INV!). The verse does not mention any sin on the part of the Levites for which they would 
bear their own iniquity. Rather, it says that this bearing of iniquity is an eternal statute ( non 
o'?i17). 
132 This interpretation is also taken by lain M. Duguid, Ezekiel and the Leaders of Israel (VTSup 56; Leiden: 
Brill, 1994). 75-80; Kalinda Rose Stevenson, Vision of Transformation: The Territorial Rhetoric of Ezekiel 40-48 
(SBLDS 154; Atlanta: Scholars Press, 1996), 72; and Rodney K. Duke, "Punishment or Restoration: Another Look 
at the Levites of Ezekiel 44:6-16," JSOT 40 (1988): 61-81. 
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The same terms appear in Num 18:1 in reference to the priesthood. Here, however, these 
words appear in construct in a way that clarifies the meaning. Aaron and his sons will bear the 
iniquity of the sanctuary (vilipprj iisrnk; 1it9n). They will also bear the iniquity of their 
priesthood (tom7 ItOppi). Again, there is no wrongdoing described in the 
surrounding verses. In this way, the text gives the impression that this is a reference to service 
rather than to specific sin. According to Baruch Levine, the text is saying that Aaron and his sons 
will, "bear the consequences of the defilement of the Sanctuary."'" That is, if the sanctuary is 
defiled by the activity of Aaron and his sons, they will be punished. 
While Aaron and his sons are responsible for what goes on inside the sanctuary, the Levites 
are responsible to make sure that only the right people enter it. The idea appears to be that, 
according to Num 18:1-23, the Levites were required to keep other Israelites from violating the 
holiness of the sanctuary (Num 18:21-22). This responsibility was referred to as bearing the 
iniquity of the people because the Levites would be held responsible if the people violated the 
sanctuary. Ezekiel 44:10 seems to use the same sense as Num 18:23.'34 It confirms that Yahweh 
is employing the plan for the Levites as described in Num 18:21-23.'" 
The context of Ezek 44:10 supports this view. After mentioning the entrances and exits of 
the sanctuary in v. 5, Yahweh uses vv. 6-7 to confront the Israelites with their abomination of 
allowing foreigners to enter there. In Ezek 44:9, Yahweh insists that no foreigner will enter into 
133 Levine, Numbers 1-20,437-40. 
134 Duke, "Punishment," 65-67. See also Milgrom. Numbers. 19-33. Duguid, Ezekiel and the Leaders. 77. 
asserts that this phrase refers to the Levites bearing their own iniquity for their own failure to do their duty. 
However, it is certainly possible for one person or group to bear the iniquity of another as the text demonstrates 
explicitly in Ezek 4:5. Here Ezekiel is called upon to bear the iniquity of the house of Israel. See Stevenson, Vision 
of Transformation, 71. 
135 Duke, -Punishment." 67. Block, Ezekiel 25-48,626-29, says that in Ezek 44:10 the iniquity of the people 
falls on the Levites as intended in Num 18:23. However, the context of restoration makes such a conclusion 
unlikely. 
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his sanctuary. This verse is linked to Ezek 44:10 by Mt often translated "except" or "rather," 
showing by contrast that the Levites will enter into his sanctuary even though they have been 
unfaithful. Duke gives this translation, "but, rather, the Levites [will enter], who went far from 
me when Israel went astray from me after their idols. And they [the Levites] will be responsible 
for their [the people's] guilt."'" 
In fact, Ezekiel 44:11 makes it clear that the Levites are reinstated, because it describes 
their service in the sanctuary. They have oversight over the gates. In this way, the text resolves 
the problem of foreigners entering the sanctuary and creates a strong link with Num 18:21-23. 
Block even argues that this verse signifies a promotion because the Levites are now authorized to 
slaughter the sacrificial animals"' 
Ezekiel 44:12 mentions the sins of the Levites again and notes that the idols that they 
served were a stumbling block to Israel. This verse begins, "Because they used to minister to 
them before their dung idols, and they became to the house of Israel a stumbling block of 
iniquity" Clip 17it,;Plp '774
.
-ry;'? 1:17,171'7 .1pi? 0014 18r `IVY ill!). Then 
Yahweh speaks of lifting up his hand against them in punishment and employs the signatory 
formula, which implies a break before the next statement.' He says, "therefore I raised my hand 
against them—declaration of the Lord Yahweh—" (MT ltt$ okq mr.7451? 47: 'Top 
This part of the verse is saying that Yahweh raised his hand in punishment because of the 
unfaithfulness of the Levites. It refers to past judgment.'" The next statement, then, is in the 
future: "And they will bear their iniquity" (OOP 1t40.M. Block translates this sentence, 'They 
136 Duke, "Punishment," 71. 
137 Block, Ezekiel 25-48,630. 
138 Block, Ezekiel 25-48,631. 
139 Stevenson, Vision of Transformation, 72. 
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shall bear their responsibility,'"40 and asserts that it highlights, "the responsibility that Yahweh 
places on the Levites for the preservation of the temple's sanctity."' The Levites will bear their 
iniquity just as they did in Num 18:23. This is restoration to their former post. 
Block goes on to argue that v. 13 is not a demotion: "Treating the conjunction at the 
beginning as a disjunctive waw, this statement reaffirms their status one rung below the 
priests."'" Taken this way, the verse begins, "But they may not come near to me to act as priests 
for me and to come near any of my holy things (or) to the most holy offerings"'" ( 4t71 1e.)r-te71 
Erto-ip linp--'n$ >679"7;-'71.7 nOn .47 izrz'?). At the end of v. 12, Yahweh states that 
the Levites retain their previous role as guards, but here at the beginning of v. 13, he makes it 
evident that they have not been promoted all the way to full equality with priests. Block notes 
that the reference to acting as priests for Yahweh is the key to understanding what is meant by 
the idea of coming near to Yahweh (Ezek 44:13). He then adds, "The Mosaic Torah had reserved 
the privilege reflected in the phrase exclusively for the Aaronic priests."' 
Explicit shame discourse then appears in the second half of the verse: "They will bear their 
dishonor and their abominations that they did" (it,p no onimpinl aryp'n nitpp). As with 
other instances of didactic shame discourse (e.g., Ezek 36:32; 39:26), past behavior is the cause 
of the Levites' low status before Yahweh rather than before the nations. Bearing their dishonor 
and the abominations that they perpetrated in the past appears to mean that the Levites admit that 
their past behavior was shameful and resulted in shame before Yahweh. This appropriate attitude 
toward past behavior is closely linked to the reconciliation and restoration to their previous post. 
140 Block, Ezekiel 25-48,631. 
141 Block. Ezekiel 25-48,631. 
142 Block, Ezekiel 25-48,631. See also Hummel, Ezekiel 21-48,1276. 
143 Literally, "holy things of holy things." 
144 Block, Ezekiel 25-48,631, references Exod 28:1, 3, 4, 41. 
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Block also sees the shame discourse in this verse as positive. He says that the reference to shame 
in Ezek 44:13, "is to be interpreted here as it had been used in the salvation oracles,' and cites 
Ezek 16:53-54, 60-63; 20:39-44; 36:31-32; 39:25-26; and 43:10-11.1' Hummel notes that here 
and elsewhere in the salvation oracles, Ezekiel is using shame in the context of salvation rather 
than judgment.'" 
This is another example where shame becomes part of identity. By bearing their shame, the 
Levites acknowledge their past unfaithfulness and demonstrate an appropriate attitude toward it. 
Under these circumstances, Yahweh treats them well. Ezekiel 44:14 states again Yahweh's 
intention to reinstate the Levites. What appears to be judgment is, in fact, restoration. With no 
mention of the apparent paradox, Block says, "This means that the Levites will be reinstated as 
honorable (italics mine) guardians of the sanctuary, functioning faithfully as Yahweh's temple 
servants."'48 
The use of shame discourse in this last section of the book of Ezekiel supports the 
conclusion that the implied readers were expected to acknowledge shame in their relationship 
with Yahweh in Ezek 36:32. The shame discourse in this part of the book is all didactic,'' and it 
describes Israelites who recognize the shamefulness of their past behavior. In this way, the 
Israelites affirm their allegiance to Yahweh and to his view of shame and honor. 
Israel's One and Only Covenant God. Now that Israel's appropriate identity has been 
firmly settled, the covenant functions smoothly in the relationship between Yahweh and his 
people even though they are in exile. As explained in chapter 3 of this dissertation, the Sinaitic 
145 Block, Ezekiel 25-48, 632. 
146 Block. Ezekiel 25-48, 632. 
147 Hummel, Ezekiel 21-48, 1243, 1276. See also Block. Ezekiel 25-48, 632. 
148 Block, Ezekiel 25-48, 629. 
149 See appendix 6. 
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covenant formalizes Yahweh's view of honor and shame. This means that Yahweh, the God of 
Israel, lives with his people (Ezek 43:2; 44:2; 48:35) and the Israelites follow his statutes (Ezek 
44:24). Ezekiel 40:1-48:35 continues to use divine warrior imagery, as the conquering warrior 
builds his temple on a mountain (Ezek 43:12).1 ' Ezekiel 40:1 makes it clear that this vision takes 
place well after the fall of Jerusalem so that the Israelites who have acknowledged shame have 
been living in exile while trusting in Yahweh and his promises for some time. Israelites who 
have not acknowledged shame are left behind, as Yahweh proves through this vision to be 
everything Israel had hoped for in their covenant God. Yahweh depicts a time when the exile 
will be over and the second exodus and conquest will be completed. As he describes Israel living 
in an ideal situation with him, he works out the details of the temple (Ezek 40:1-42:20), the land 
(Ezek 45:1-8; 47:13-48:29), and the community (Ezek 45:7-46:18). Israel's God gives the 
people instructions for living with each other and orders the princes to remove violence and to 
practice righteousness (Ezek 45:9-10).' 
Return to Favor: Visions of Future Restoration 
Focusing on Restoration. Although the Israelites are still in exile (Ezek 40:1), Ezek 40:1-
48:35 depicts a time when the temple, the land, and the community will be restored, as just 
noted. The text describes the temple that was desecrated when Jerusalem fell as being fully 
rebuilt (Ezek 40:2-42:20). Yahweh's enters this temple (Ezek 43:4-5), provisions are 
made for a benevolent prince (Ezek 45:7-8), and the land is allotted appropriately (Ezek 47:13- 
15° The temple is Yahweh's palace. See Boadt. -Salvation," 17. 
151 Hummel, Ezekiel 21-48, 1301, notes that this command shows that not all of Ezek 40-48 is made up of 
completely realized eschatology. Yahweh is still active, keeping the community healthy. 
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48:29). In this last major section, the book of Ezekiel spends so much time on the restoration that 
the reality of Israel's exile is all but forgotten. 
Yahweh's Relationship with the Nations. Yahweh's relationship with the nations as 
presented in this final section also undergirds the argument that Yahweh expects the Israelites to 
acknowledge shame in Ezek 36:32. In contrast to earlier sections, Ezek 40:1-48:35 scarcely 
mentions the nations. This situation reflects the theocentricity of the text where the focus is on 
Yahweh and his relationship with Israel. The Israelites are no longer obsessed with the land or 
the temple as status symbols, and, therefore, the text no longer refers to what the nations think of 
Israel.15'- When people from the nations are mentioned, however, it is assumed that they have a 
positive view of Yahweh. Far from holding Yahweh in low esteem, members of the nations will 
join Israel and will be treated well. Ezekiel 47:22-23 says that those aliens who have settled 
among the Israelites will be treated as native-born people (Ezek 47:22-23).'" 
Surviving the Exile. In this last section of the book of Ezekiel, Yahweh gives the new 
Israel the resources necessary to survive the exile. The Israelites know that they went into exile 
because they were unfaithful to Yahweh (Ezek 39:23). They have acknowledged that their past 
behavior was shameful and that it put them in a state of shame before Yahweh (Ezek 36:32; 
39:26; 43:10-11). They know who they are but, more importantly, they know who Yahweh is. 
They have learned that Yahweh is faithful to the covenant and thus to them. Yahweh has taught 
the Israelites that he is able to be with them and to be their sanctuary even when they are in exile 
and the temple has been desecrated (Ezek 11:16). 
152  The issue of status before the nations was resolved in the previous section (Ezek 36:30; 39:7,21-24). 
153Paul R. Raabe, "Why Prophetic," 240-41, has given guidelines that, although intended for oracles against 
the nations, are also useful for understanding the way that the book of Ezekiel relates to non-Israelites. 
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As Yahweh depicts the restoration, he encourages the Israelites to trust that these promises 
will come true because they have been reconciled with him, and he is with them. Although 
Yahweh describes a return to the land, a new temple, and a society where honor and shame 
function as they should, the focus is still on Yahweh himself. The last verse makes this fact clear 
as it gives the name of the city as Yahweh is there (Ezek 48:35). While this prophecy encourages 
the Israelites to look forward to the restoration, it also focuses on Yahweh's presence. It does this 
at a time when Yahweh is already with the Israelites even though they are in exile. Yahweh is 
not tied to the land. He is with Israel in the present time of the readers and promises a time when 
they will live in the city, and he will still be with them. 
Summary 
This final section of the book of Ezekiel provides substantial evidence that the book 
expects readers to acknowledge shame in response to the imperatives in Ezek 36:32, as it 
describes the new Israel reconciled to Yahweh and still admitting dishonor. Such a situation 
reflects the positive outcome of didactic shame discourse. These chapters depict Israel's return to 
Yahweh's favor in the sin and reconciliation pattern. Although full restoration to the land has not 
yet taken place, Yahweh's attitude toward Israel has changed. He no longer speaks of punishing 
Israel; punishment is part of Israel's past. Because Israel is reconciled to Yahweh and the shame 
of the fall of Jerusalem is behind them, the honor of Yahweh (71171rl1n) returns to the temple. 
Only didactic shame discourse is used in this part of the book, and it is used to show that the 
Israelites continue to acknowledge the shame of their previous conduct and thus to affirm 
Yahweh's view of status. The Israelites have a good relationship with Yahweh where Yahweh's 
view of status works through the Sinaitic covenant. Yahweh lives with his people, and they walk 
in his statutes (Ezek 43:7-9). 
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Chapter Summary 
In seeking to solve the crux of Ezek 36:16-32, chapter 4 concluded that these verses expect 
the readers to be ashamed when they read v. 32 so that they form a group of faithful Israelites. 
Chapter 5 has supported this conclusion arguing that the entire book of Ezekiel intends for the 
implied readers to acknowledge shame at least by Ezek 36:32. The book of Ezekiel follows the 
sin and reconciliation pattern, with both the shame discourse and the major themes of the book 
serving this model. Ezekiel's goal is to drive the readers to Ezek 36:32. It is in this verse that the 
book intends to create a remnant that acknowledges low status before Yahweh. 
• In the first major section of the book, shame discourse highlights Israel's bad behavior as 
the reason that Yahweh is going to judge the Israelites. Yahweh will punish the Israelites with 
exile in order to shame them before the nations. Yahweh's honor leaves the temple so that his 
name will not be injured by the fall of Jerusalem. Yahweh also presents the Israelites as utterly 
sinful and receiving complete judgment. There are no faithful Israelites, but Yahweh creates a 
group that forms the true Israel. In this way, Yahweh intends to give Israel a new identity. The 
Israel that Yahweh creates is not the same Israel that existed before the judgment. At the same 
time, the text uses didactic shame discourse to urge the Israelites to acknowledge low status 
before Yahweh, and it links such an admission to restoration. Yahweh has a positive attitude 
toward the remnant and will be faithful to his covenant with them. 
It is also evident that Yahweh is faithful, as he uses shame discourse to describe his plan to 
judge the nations in the second section of the book of Ezekiel. Yahweh shows his power and his 
positive attitude toward Israel by promising to punish those nations that have mistreated Israel. 
As Yahweh plans to shame the powerful leaders of the earth, he shows his own honor. 
At the beginning of the third section of the book, Yahweh allows Jerusalem to fall. He then 
continues to purge Israel of rebels while treating those who will become the remnant well. After 
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Ezek 36:32, however, the rebels have been dealt with and any ethnic Israelites who have not 
acknowledged shame before Yahweh have been left behind. Ezekiel 36:32 is the reconciliation 
event that leads to Yahweh's restoration of Israel. He rebuilds the land, resurrects the people, 
establishes his government over a united Israel, and wins a cosmic battle for his people. Under 
these circumstances, he reinforces the identity of the Israelites by saying that they will bear their 
shame in the restoration (Ezek 39:26) and that the nations will know that they went into exile 
because of their poor behavior (Ezek 39:23-24). 
In the final section of Ezekiel, Yahweh has judged Israel for their bad behavior and has 
been reconciled to the remnant. Therefore, his honor returns to the temple and he commands 
Ezekiel to describe the design of the temple to the Israelites who acknowledge low status. Those 
who recognized their dishonor in Ezek 36:32 trust Yahweh to provide the restoration that he 
describes in Ezek 40:1-48:35. They will survive the exile because Yahweh is with them. 
This analysis of the book of Ezekiel demonstrates that Ezek 36:16-32 is a microcosm of 
the entire book. In both the book of Ezekiel and Ezek 36:16-32,'" the sin and reconciliation 
model is used to press the implied readers to be formed into a group of true Israelites with a new 
identity. This new identity is based upon trust in Yahweh even under the most difficult of 
circumstances and upon the acknowledgment that Israel is shamed in their relationship with 
Yahweh because of their previous behavior. This acknowledgment of shame is expected to take 
place at least by Ezek 36:32. The salvation oracles that follow then apply to the remnant of 
faithful Israelites that Ezek 36:32 sought to establish. 
154  See chapter 3 for a detailed description of the role of the sin and reconciliation pattern in Ezek 36:16-32. 
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CONCLUSION 
A SOCIOLOGICAL-RHETORICAL STUDY OF EZEK 36:16-32 
The goal of this study has been to solve the crux created by the reintroduction of shame 
after the proclamation of good news in Ezek 36:16-32. As noted at the very outset, the shift from 
positive promises in Ezek 36:22-30 to the command to be ashamed in Ezek 36:32 is jarring. This 
dissertation has completed a sociological-rhetorical study of the passage in an attempt to explain 
why the text uses this strange order. The sociological interpretation' was employed in order to 
reveal the meaning and function of the shame discourse in the passage, while rhetorical analysis' 
was intended to explicate what the text is trying to accomplish in the readers.' 
Summary of the Chapters 
The introduction described the unusual order employed in Ezek 36:16-32, where the 
command to be ashamed comes after positive promises. It then went on to summarize how other 
scholars have sought to resolve this crux. In response, a fresh approach was proposed, based on a 
sociological interpretation within the framework of a typical rhetorical study of this text. 
Chapter 1 addressed the first two steps of a rhetorical study by analyzing the rhetorical unit 
and the rhetorical situation in Ezek 36:16-32. It then initiated a study of the choice and 
Martin, "Social-Scientific Criticism." 125-42; and Elliott. What. 
2 Gitay, Prophecy, 36-41; Renz, Rhetorical. 22-26; and Wuellner, "Where ?" 455-60. 
3 The five steps of a rhetorical study are (1) determination of the rhetorical unit that will be studied, (2) 
determination of the rhetorical situation in order to understand the circumstances of the communication, (3) study of 
the choice and arrangement of the material, (4) study of the rhetorical devices employed for persuasion, and (5) 
study of the role of the material in its greater context. See Gitay, Prophecy, 36-41; Renz, Rhetorical, 22-26; and 
Wuellner, "Where ?" 455-60. 
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arrangement of the material by analyzing the logic of the passage, the first step in such a study. 
This initial investigation concluded that the text highlights the importance of the covenant 
relationship between Yahweh and Israel. At the same time, chapter 1 argued that it is necessary 
to investigate the meaning and function of shame discourse in order to understand the logic of 
the passage fully. 
Chapter 2, then, continued the analysis of the choice and arrangement of the material by 
focusing on the meaning and function of shame discourse. This began with the necessary 
philological study intended to yield an understanding of the basic and nuanced meanings of 
shame lexemes. To this was then added a sociological analysis to determine the function of 
dishonor in society, within which the low-status vocabulary was used. This chapter highlighted 
the relationship between social function and rhetorical function, concluding that the role that 
dishonor plays in society gives shame discourse the ability to accomplish specific rhetorical 
goals. 
Sociological interpretation was employed again, as chapter 3 continued to study the 
covenant relationship between Yahweh and Israel in order to bring greater understanding to the 
choice and arrangement of the material in Ezek 36:16-32. Sociological interpretation was used to 
analyze the key issue of Yahweh's view of honor and shame and to compare it to the view of the 
nations. It was also used to investigate the important role of shame in the covenant relationship 
between Yahweh and Israel and to argue that Yahweh employs a pattern called the sin and 
reconciliation pattern when Israel violates the stipulations of the Sinaitic covenant. 
According to the analysis in chapter 4, the ethical material, the emotional material, and the 
rhetorical techniques in Ezek 36:16-32 all work within the sin and reconciliation model. Chapter 
4 completed the study of the choice and arrangement of the material by analyzing the ethical 
material and the emotional material in the passage. While studying the emotional material, 
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chapter 4 employed speech-act analysis to investigate the text's use of indirect communication 
for persuasion. The chapter then went on to complete the fourth step of a typical rhetorical study, 
as it analyzed the rhetorical techniques used for persuasion in Ezek 36:16-32. The chapter 
concluded that the ethical material, the emotional material, and the rhetorical techniques were 
aimed at creating a faithful remnant in Ezek 36:32. 
In accomplishing the fifth step of a rhetorical study, an inquiry into the role of Ezek 36:16-
32 within the context of the entire book of Ezekiel, chapter 5 asserted that Ezek 36:16-32 is the 
key turning point in the book. This chapter analyzed the role of shame discourse, the structure of 
the book, and the major themes in Ezekiel within the context of the sin and reconciliation pattern. 
It was argued that Yahweh works within the sin and reconciliation pattern to drive the readers to 
acknowledge shame at least by Ezek 36:32. 
Conclusions 
This study has sought to explain why shame comes after positive promises in Ezek 36:16-
32. Scholars such as Schwartz,' Carley,' Klopfenstein,6 Ortlund,'Lapsley8 Block,9 and Hummel' 
have offered solutions to this crux. Their work provides numerous helpful insights into this 
difficult passage, but it does not fully analyze the text from the perspective of shame discourse. 
In response, this dissertation employed a sociological-rhetorical approach in order to bring fresh 
understanding to the oracle in Ezek 36:16-32. 
'Schwartz, "Dim,-  60-61. 
5 Carley, The Book of the Prophet Ezekiel, 108. 
6 Klopfenstein, Scham, 72. 
Ortlund, "Shame and Restoration," 165-68. 
8 Lapsley, "Shame and Self-Knowledge." 146, 148, 150, 154, 157. 159. 
9 
 Block, Ezekiel 25-48, 358-59. 
° Hummel, Ezekiel 21-48, 1058-59. 
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According to Ezek 36:16-32, the Israelites violated the stipulations of the Sinaitic covenant 
and thus brought Yahweh's judgment upon themselves (Ezek 36:17-19). When Yahweh exiled 
Israel, however, the nations responded by holding Yahweh in low esteem (Ezek 36:20). Yahweh 
reacts to this situation by describing his plan to sanctify his great name and to reconcile the 
Israelites to himself (Ezek 36:22-32). The text presents Yahweh's plan in a logical order rather 
than a chronological order. Therefore, Ezek 36:32 is best taken as a command for the Israelites to 
be ashamed when they read the text even if they are still in exile. But the text does not explicate 
what Yahweh means when he orders the Israelites to be dishonored. 
A study of shame lexemes concluded that these words deal with status and are used to 
describe rank within relationships. This dissertation identified didactic shame discourse as the 
key to understanding Ezek 36:16-32. In the didactic use, the admission of low status shows that 
learning has taken place as a result of punishment. Yahweh is employing the didactic function of 
shame discourse in Ezek 36:32, as he orders the Israelites to acknowledge shame. The admission 
of low status before Yahweh plays an important role in repairing the relationship with Yahweh. 
By acknowledging dishonor, the Israelites reject their stubbornness and pride and demonstrate 
that they recognize Yahweh's high status and their own low status. 
The shame terminology in Ezek 36:16-32 plays such an important role in the relationship 
between Yahweh and Israel because it is related to the covenant relationship between them. In 
the chapters leading up to Ezek 36:16-32, the Israelites are described as seeking wealth and 
power and thus following the nations' view of status rather than Yahweh's view. Because they 
are imitating the nations, the Israelites refuse to trust in Yahweh and to walk in his statutes as the 
Sinaitic covenant requires. However, they still expect Yahweh to keep them on the land. 
Therefore, the Israelites are able to hurt Yahweh's reputation in the eyes of the nations both by 
being exiled for their disobedience and by blaming Yahweh for the failure of their partnership. 
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In response to this situation, Yahweh describes his positive plans for Israel in Ezek 36:23-
30 in order to prove that he has been faithful to the Israelites and that they should be ashamed 
because their disobedience alone brought failure upon them. Then, when the Israelites 
acknowledge low status before Yahweh, they stop challenging his honor by blaming him for the 
exile. In this way, Yahweh sanctifies his great name and accomplishes reconciliation with the 
Israelites. This manner of interacting with the Israelites may be called the sin and reconciliation 
pattern. As it begins, Israel has the favor of Yahweh and the community. Then the sins of the 
Israelites cause Yahweh to abandon them so that they suffer a loss. After being reconciled with 
Yahweh, the Israelites return to their initial state of favor before Yahweh and others." When the 
Israelites acknowledge dishonor before Yahweh in Ezek 36:32, this act functions as the key 
reconciliation event in the sin and reconciliation pattern. 
Not only does the logic of Ezek 36:16-32 drive the Israelites to the reconciliation event in 
v. 32, the ethical material and the emotional material work to accomplish the same goal. He does 
this by presenting his view of status as the only view and pushing readers to agree with him. 
Those readers who accept Yahweh's authority agree with his view of status and affirm a 
covenant relationship with him by acknowledging the shame of their previous behavior. The 
rhetorical devices used for persuasion work in a similar way. Yahweh's unfulfilled promises 
create the opportunity for each ethnic Israelite to trust in him, as the entire oracle drives the 
readers to the imperatives of Ezek 36:32. In Ezek 36:32, each Israelite either refuses to be 
dishonored and breaks away from Yahweh or acknowledges shame and is reconciled with 
Yahweh. Those ethnic Israelites who do acknowledge shame before Yahweh do so as a matter of 
faith. They are moved to admit shame because Yahweh has created confidence in them so that 
I I Laniak, Shame, 7-8, 16. 
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they trust that Yahweh is working in their situation and that he will accomplish all that he has 
promised. 
In this way, Yahweh creates a remnant of true Israelites who embrace his values and create 
a society that requires its members to affirm his view of status. Israel's trust in Yahweh and his 
invisible promises constitutes a reversal in the worldview of the remnant. They no longer seek 
honor according to the judgments of or by the means of the nations. The remnant does not seek 
power and wealth by means of idolatry or military alliances. Yahweh's understanding of what 
shame and honor are has become their understanding of the same. The remnant is concerned with 
Yahweh's honor and with Yahweh's attitude toward them. They acknowledge their low status 
before Yahweh in the confidence that he will be reconciled to them and will give them honor 
before the nations. These faithful Israelites know that they are weak and are in desperate need of 
Yahweh's help. They also know that Yahweh has demonstrated that he is faithful to Israel. This 
understanding of Ezek 36:16-32 responds further to the crux of the passage. The return to favor, 
the sixth step of the sin and reconciliation pattern appears before reconciliation, the fifth step, for 
rhetorical reasons. However, the Israelites are expected to acknowledge shame in their 
relationship with Yahweh and thus to be reconciled to him before the return to favor. 
The analysis of the shame discourse in the book of Ezekiel, its structure, and the major 
themes in the entire book affirmed that Ezekiel is using the sin and reconciliation model to create 
a faithful remnant. Although some scholars may argue that no Israelites actually acknowledged 
shame before Yahweh in Ezek 36:32 because the text does not show the Israelites' 
acknowledgment of shame,' the book of Ezekiel gives subtle support for such a transformation. 
Both Yahweh's change in attitude toward Israel after Ezek 36:32 and his strikingly positive use 
12 Lapsley, "Shame and Self-Knowledge," 155, 158-59; Greenberg, "Salvation," 267; and Davis, Swallowing 
the Scroll, 58. 
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of shame discourse in the rest of the book (Ezek 39:26; 43:10-11; 44:13) intimate that a change 
has occurred in the implied readers. The text does not treat the implied readers as spectators who 
are called upon to watch what other Israelites are doing. On the contrary, Yahweh calls on them 
to participate in the rhetoric and goal of the text. He does this even while recognizing that some 
Israelites may remain stubborn and others may acknowledge shame. 
Those who refuse to acknowledge low status before Yahweh separate themselves from him 
and are not addressed again in the rest of the book. However, those Israelites who acknowledge 
shame in their relationship with Yahweh after reading Ezek 36:32 form a remnant of faithful 
Israelites who are reconciled to Yahweh. Then, following Ezek 36:32, Yahweh goes on to 
describe the restoration he has planned for these true Israelites who will continue to bear their 
shame. This analysis of the book of Ezekiel demonstrates that Ezek 36:16-32 is a key turning 
point in the book of Ezekiel. Ezekiel 36:16-32 plays such a role because Yahweh uses this text 
to create a faithful remnant. This faithful remnant continues in a covenant relationship with 
Yahweh, as it trusts in him to fulfill his promises of restoration. 
The true Israelites have acknowledged didactic shame, which is honorable shame in more 
than one sense. The shame of the remnant before Yahweh is honorable shame because it raises 
their status in their relationship with Yahweh and because it is linked to Yahweh's promise to 
raise their status before the nations. At the same time, the text assumes that the implied readers 
are still in exile and thus calls them to a classic stance of honorable shame that follows the 
challenge pattern as described by Laniak.' The Israelites are able to have honor before Yahweh 
even though they are in the shameful state of exile in the eyes of the nations." While they are in 
exile and are measured by the nations as having low status and a weak God, the text invites them 
13 • Lantak. Shame, 8-10. 
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to confess that they are right to trust in Yahweh and that he will ultimately give them high status 
even before the nations. They confess their confidence to the nations by maintaining their trust in 
Yahweh. This confession confirms Yahweh's transformation of the remnant. 
The remnant knows Yahweh's true identity and agrees with his view of honor and shame 
even as Yahweh shows his own dedication to that view. When Yahweh's desire for Israel to trust 
him and walk in his statutes puts him in a situation where people might conclude that he has been 
shamed, he accepts the shame rather than changing his identity. He even bears vicarious shame 
as the nations look down on him in spite of the fact that Israel is ultimately at fault (Ezek 36:20). 
Yahweh reacts in a way that will restore his honor, but he does not avoid the possibility that 
others will think that he has been shamed altogether. In fact, Ezek 36:16-32 only promises a 
demonstration of power, it does not offer visible proof. Yahweh remains open to accusations of 
weakness and the accompanying low status from all readers. At the same time, Yahweh creates 
the possibility of trust. His concern with accurately presenting his identity prevents human ideas 
of honor from being the organizing factor in his activities. 
Yahweh's concern with his own identity leads him to strengthen the faith of the Israelites 
rather than ending the exile immediately. Although Yahweh does not return Israel to the land 
right away, he does give the remnant a means of making sense of the exile and of surviving it. 
The exile happened because Israel violated the Sinaitic covenant. The exile is proof of Yahweh's 
power to punish Israel. The solution to the problem of the exile is Yahweh's faithfulness to the 
covenant. Yahweh wants the faithful Israelites to be confident that he gives them a new heart and 
his Spirit so that they walk in his statutes and trust in him as their one true God. At the same 
time, Yahweh is correcting the remnant's misunderstandings about his character and about his 
14 See lsa 50:5-7. 
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relationship with them. He is teaching the remnant that he is their God even if they are not on the 
land) 
In summary, Yahweh commands the Israelites to be ashamed after promising them 
restoration in order to accomplish the rhetorical goal of the book of Ezekiel, which ultimately 
results in the salvation of the faithful remnant that Yahweh is creating. Yahweh's promise of 
restoration, the sixth step in the sin and reconciliation pattern, proves that Yahweh is faithful to 
the covenant and that the Israelites alone are to blame for the exile. Yahweh uses the logical 
material, the ethical material, and the emotional material along with the rhetorical techniques in 
Ezek 36:16-32 to drive the Israelites to agree with his values concerning status and the Sinaitic 
covenant. Those Israelites who acknowledge shame in v. 32 are reconciled with Yahweh, the 
fifth step in the sin and reconciliation model. In this way, Yahweh forms a remnant that affirms 
his values and prepares these faithful Israelites to survive the exile. 
While those Israelites who continue in their stubbornness are left to lose their identity 
because they are no longer on the land (Ezek 11:15), those who acknowledge shame have a new 
identity that is not dependent upon the land. The prideful Israelites are likely to become part of 
the nations because they share a similar worldview. But the lowly Israelites trust that Yahweh is 
with them even when they are not on the land. They also know Yahweh; they know that Yahweh 
maintains his own view of honor and shame. Yahweh himself is faithful to the covenant even 
when it hurts his reputation among the nations. In a similar fashion, it is honorable for the 
remnant to acknowledge shame before Yahweh while trusting in him to give them honor in spite 
of their low circumstances. 
15 Renz, Rhetorical, 249-51. 
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The use of didactic shame in this text demonstrates that Yahweh alone has indeed created a 
faithful remnant. He has taught this remnant and brought them to understand the proper 
relationship between the people of Yahweh and their God. He has shown himself as one who 
understands the role of shame in the culture in which his people live and has engaged the culture 
in order to restore his people. Yahweh shamed them before the nations in order to push them to 
acknowledge shame before him. He then used their acknowledgment of low status to restore the 
covenant relationship within which they would continue to live under his blessing. In this way, 
the command to be ashamed is actually honorable, indicative of Israel's restored, proper, and 
salvific relationship with Yahweh. 
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EPILOGUE 
EZEKIEL 36:16-32 AND THE THEOLOGY OF THE CROSS 
The way that Yahweh relates to Israel and the nations in Ezek 36:16-32 fits well with what 
Luther referred to as the theology of the cross.' In the book of Ezekiel, Yahweh refuses to 
manifest his wealth and power consistently, with the goal of creating the possibility that people 
will trust in him. That is to say that Yahweh hides his power in the book of Ezekiel. When 
Yahweh conceals his power in Ezekiel, however, this is only part of a larger pattern of the way 
that Yahweh relates to people. The crucifixion of God serves as the ultimate example of 
Yahweh's willingness to hide his power. Yahweh does not want to be a God who attracts people 
to his riches and strengthen, but he does possess all wealth and power. So, Yahweh hides his 
riches and strength and reveals himself in ambiguous circumstances that could be believed or 
doubted by people. Ezekiel 36:16-32 uses this hidden approach where the exile could be taken as 
proof of Yahweh's weakness or proof of his strength at a time when the promise of restoration 
has not been accomplished. This situation creates the possibility that the readers will trust 
Yahweh. Such an approach also continues the historical march toward the cross as Yahweh's 
means of self-revelation. 
The death of Jesus Christ is a similar example of Yahweh's faithfulness that can be 
understood in terms of status. The Christ shows his willingness to be submitted to low status 
even to the point of death in order to demonstrate his trust in his God and his desire to obey him. 
Gerhard 0. Forde, On Being a Theologian of the Cross: Reflections on Luther's Heidelberg Disputation, 
1518 (Grand Rapids: Eerdmans, 1997). 
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The high status of Jesus clearly comes from his relationship with his God rather than from 
manifestations of wealth and power. At the same time, however, the resurrection of Jesus does 
manifest power in an emphatic although somewhat hidden manner. Furthermore, Jesus as God 
incarnate demonstrates that God himself is willing to bear low status in the place of others. This 
act is honorable even though dying on a cross is not honorable by its nature. As God reveals 
himself by dying on a cross and rising again, he shows that high status is not ultimately a matter 
of manifesting wealth or power for him any more than it is for his followers. He demonstrated 
this fact in Ezek 36:16-32 when he did not avoid at all cost the low status that exile brought 
upon him but rather corrected that low status in the process of establishing his true identity. 
God's fundamental claim to high status is that he is trustworthy to the point of suffering low 
status—even the low status of death—for human beings. 
Jesus Christ's willingness to follow Yahweh's counter-cultural view of status points to his 
role as the messianic Shepherd of the book of Ezekiel. Both Yahweh and the faithful King are 
presented as Israel's one Shepherd in Israel's ideal future. Yahweh has borne vicarious shame for 
the Israelites in order to protect them from a broken relationship with him and permanent low 
status before the nations. This same God sends his messianic Shepherd to lead his people 
according to his view of status and forms a remnant of faithful, true believers who regularly 
affirm the basis of their relationship with Yahweh through humble confession, repentance, and 
shame. 
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APPENDIX ONE 
e*,1= IN THE HEBREW BIBLE ORDERED BY FORM1 
The column below entitled Citation gives the citation of the text in the HB. The heading 
Root refers to the three letter root of the Hebrew noun or verb. The column with the heading 
Conj/Noun gives either the conjugation if the lexeme is a verb or the base form if the lexeme is a 
noun. When the conjugation Hiphil is followed by the symbol *, it refers to an alternate form. 
The heading Notes highlights when appearances are ambiguous (Amb) and could be argued to 
refer to more than one function, when they are complicated (Comp) in a way that creates 
confusion over the role of the shame discourse, or important (Imp) to the argument of this 
dissertation. The orientation of shame may be external (Ext), internal (Int), or relational (Rel). 
External shame focuses on how others view the shamed person. Internal shame focuses on the 
shamed person's negative emotions that flow out of low status. Relational shame deals with the 
positive role that the acknowledgment of shame plays in the relationship. The cause of shame 
may be a request, possible shame, failure, behavior, or an unanswered challenge. A request 
may cause shame when it is strong or repeated. Possible shame may lead a person to employ the 
type of shame that is the same as propriety and prevents people from doing things that will 
shame them socially. Failure is any sort of defeat, weakness, or other failure that lowers a 
person's status. Behavior that goes against the norms of the peer group also causes shame. A 
challenger may challenge another person with insults or by trying to undermine their success. A 
person who has been challenged but fails to rebuff the challenger is shamed. The function of 
shame may be request, propriety, hierarchical (hierarch), challenge, or didactic. With 
request shame, a person makes a strong or repeated request in the hope that shame will lead to 
the request being granted. When a person is faced with a situation that may bring low status, fear 
of low status should push that person to exercise propriety. The function is hierarchical when the 
role of shame is to establish a person's rank in a group without any other goal in view. This 
designation is used when Yahweh punishes someone. The function of shame may also be to 
challenge a person in order to force the person who has been challenged to fight back or to 
accept lowered status. The function of shame is didactic when the acknowledgment of shame 
shows a willingness to learn. This designation is used when the offended partner expresses a 
desire for such acknowledgment of shame or when the offending partner gives such an 
acknowledgment. The different functions of shame may appear with an N (negative) as the first 
letter when that function is used with a negative particle. For example, this designation is used in 
Psa 22:6, which notes that those who trusted in Yahweh were not ashamed. 
I This appendix is not ordered by citation but rather by grouping the same verb conjugations and base noun 
forms together. Within these groupings, the entries are organized by book order in the HB and then by chapter and 
verse. 
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Citation Root Conj/Noun 
1 Judg 3:252 th= Qal 
2 2 Kgs 2:173 V Qal 
3 2 Kgs 8:114 Qal 
4 2 Kgs 19:26 el= Qal 
5 Isa 1:29 ti= Qal 
6 Isa 19:9 Ch= Qal 
7 Isa 20:5 el= Qal 
8 Isa 23:4 el= Qal 
9 Isa 24:23 VA= Qal 
10 Isa 26:11 el= Qal 
11 Isa 29:22 tin Qal 
12 Isa 37:27 el= Qal 
13 Isa 41:11 el= Qal 
14 Isa 42:17 Qal 
15 Isa 44:9 el= Qal 
16 Isa 44:11 el= Qal 
Notes Orientation Cause Function 
Amb Int Possible Propriety 
Amb Int Request Request 
Amb Int Behavior Hierarch 
Amb Ext Failure Hierarch 
Amb Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Amb Int Failure N Hierarch 
Amb Ext Fai lure Hierarch 
Ext Failure Hierarch 
Amb Ext Failure Hierarch 
Amb Ext Failure Hierarch 
Amb Ext Failure Hierarch 
2 HALOT translates tin-711 literally with the words as far as shaming, but goes on to equate this 
translation with the term excessively. HALOT 1:117. Unfortunately, such a translation overlooks the normal meaning 
of the shame lexeme involved as well as the function of shame discourse. On the other hand, Bechtel is correct to 
recognize that this formula refers to self-consciousness in all of its appearances (Judg 3:25, 2Kgs 2:17, and 2 Kgs 
8:11). Bechtel, "Biblical Experience," 45-46. I agree with Bechtel but also seek to discern a function of shame even 
while recognizing that these are ambiguous examples. For example, the servants in Judg 3:25 clearly feel self-
conscious because their lord has not come out from relieving himself for such a long time. However, it worth 
considering what causes this self-consciousness. One could argue that the servants are embarrassed for their lord 
because he is behaving strangely. But it seems most likely that the servants are concerned because it would be a 
violation of propriety for them to open the door while their lord is relieving himself. The servants are afraid of 
shaming themselves by opening the door. That is why they feel self-conscious. 
3 See note under Judg 3:25. 
4 See note under Judg 3:25. 
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17 Isa 44:11 01= Qal Amb Ext Failure Hierarch 
18 Isa 45:16 01= Qal Ext Failure Hierarch 
19 Isa 45:17 012  Qal Ext Failure N Hierarch 
20 Isa 45:24 01= Qal Ext Failure Hierarch 
21 Isa 49:23 01= Qal Ext Failure N Hierarch 
22 Isa 50:7 01= Qal Amb Rel Failure Hierarch 
23 Isa 54:4 01= Qal Amb Ext Failure N Hierarch 
24 Isa 65:13 01= Qal Ext Failure Hierarch 
25 Isa 66:5 01= Qal Ext Failure Hierarch 
26 Jer 2:36 01= Qal Ext Failure Hierarch 
27 Jer 2:36 01= Qal Ext Failure Hierarch 
28 Jer 6:15 01= Qal Rel Behavior N Didactic 
29 Jer 6:15 01= Qal Rel Behavior N Didactic 
30 Jer 8:12 01= Qal Rel Behavior N Didactic 
31 Jer 8:12 tti1= Qal Rel Behavior N Didactic 
32 Jer 9:18 01= Qal Ext Failure Hierarch 
33 Jer 12:13 01= Qal Ext Failure Hierarch 
34 Jer 14:3 01= Qal Ext Failure Hierarch 
35 Jer 14:4 01= Qal Ext Failure Hierarch 
36 Jer 15:9 eh= Qal Ext Failure Hierarch 
37 Jer 17:13 01= Qal Ext Failure Hierarch 
38 Jer 17:1 01= Qal Ext Failure Hierarch 
39 Jer 17:18 tl= Qal Amb Ext Failure N Hierarch 
40 Jer 20:11 01= Qal Ext Failure Hierarch 
41 Jer 22:22 01] Qal Comp Ext Failure Hierarch 
42 Jer 31:19 01= Qal Imp Rel Behavior Didactic 
43 Jer 48:13 01= Qal Comp Ext Failure Hierarch 
44 Jer 48:13 01= Qal Ext Failure Hierarch 
45 Jer 48:39 01= Qal Ext Failure Hierarch 
46 Jer 49:23 01= Qal Int Failure Hierarch 
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47 Jer 50:12 t1= Qal Imp Ext Failure Hierarch 
48 Jer 51:47 eh= Qal Ext Failure Hierarch 
49 Jer 51:51 ChM Qal Comp Ext Behavior Hierarch 
50 Ezek 16:52 th= Qal Imp Rel Behavior Didactic 
51 Ezek 16:63 th= Qal Imp Rel Behavior Didactic 
52 Ezek 32:30 C71= Qal Comp Ext Failure Hierarch 
53 Ezek 36:32 el= Qal Rel Behavior Didactic 
54 Hos 4:19 CAZ Qal Ext Failur Hierarch 
55 Hos 10:6 el= Qal Ext Failure Hierarch 
56 Hos 13:15 01= Qal Ext Failure Hierarch 
57 Joel 2:26 el= Qal Ext Failure N Hierarch 
58 Joel 2:27 ehL= Qal Ext Failure N Hierarch 
59 Mic 3:7 el= Qal Ext Failure Hierarch 
60 Mic 7:16 el= Qal Comp Ex Failure Hierarch 
61 Zeph 3:11 el= Qal Ext Failure N Hierarch 
62 Zech 13:4 tit= Qal Ext Failure Hierarch 
63 Psa 6:11 el= Qal Ext Failure Hierarch 
64 Psa 6:11 el= Qal Ext Failure Hierarch 
65 Psa 22:6 ti= Qal Ext Failure N Hierarch 
66 Psa 25:2 01= Qa Ext Failure N Hierarch 
67 Psa 25:3 th: Qal Ext Failure N Hierarch 
68 Psa 25:3 tin Qal Ext Failure Hierarch 
69 Psa 25:20 el= Qal Ext Failure N Hierarch 
70 Psa 31:2 tl= Qal Ext Failure N Hierarch 
71 Psa 31:18 el= Qal Ext Failure N Hierarch 
72 Psa 31:18 el= Qal Ext Failure Hierarch 
73 Psa 35:4 el= Qal Ext Failure Hierarch 
74 Psa 35:26 el= Qal Ext Failure Hierarch 
75 Psa 37:19 el= Qal Ext Failur Hierarch 
76 Psa 40:15 01= Qal Ext Failure Hierarch 
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77 Psa 69:7 012  Qal Comp Ext Failure N Hierarch 
78 Psa 70:3 trl= Qal Ext Failure Hierarch 
79 Psa 71:1 012 Qal Ext Failure Hierarch 
80 Psa 71:13 012  Qal Ext Failure Hierarch 
81 Psa 71:24 012  Qal Ext Failure Hierarch 
82 Psa 83:18 012  Qal Ext Failure Hierarch 
83 Psa 86:17 el= Qal Imp Ext Failure Hierarch 
84 Psa 97:7 t1= Qal Ext Failur Hierarch 
85 Psa 109:28 012 Qal Ext Failure Hierarch 
86 Psa 119:6 012  Qal Imp Ext Behavior N Hierarch 
87 Psa 119:46 ti= Qal Comp Ext Behavior N Hierarch 
88 Psa 119:78 ttil= Qal Imp Ext Failure Hierarch 
89 Psa 119:80 el= Qa Imp Ext Behavior N Hierarch 
90 Psa 127:5 012  Qal Comp Ext Failure N Hierarch 
91 Psa 129:5 th= Qal Ext Failure Hierarch 
92 Job 6:20 012  Qal Imp Ext Failure Hierarch 
93 Job 19:3 012  Qal Imp Int Possible N Propriety 
94 Ezra 8:22 el= Qal Int Possible Propriety 
5 Ezra 9:6 012 Qal Imp Rel Behavior Didactic 
96 Exod 32:1 012  Polel Ext Failure Hierarch 
97 Judg 5:28 012  Polel Ext Failure Hierarch 
98 Psa 14:6 012  Hiphil Ext Failure Hierarch 
99 Psa 44:8 012 Hiphil Ext Failure Hierarch 
100 Psa 53:6 012  Hiphil Ext Failure Hierarch 
101 Psa 119:31 t1= Hiphil Ext Failure N Hierarch 
102 Psa 119:116 012 Hiphil Imp Ext Failure N Hierarch 
103 Prov 10:5 012  Hiphil Ext Failure Hierarch 
104 Prov 12:4 el= Hiphil Ext Failure Hierarch 
105 Prov 14:35 el= Hiphil Ext Failure Hierarch 
106 Prov 17:2 012 Hiphil Imp Ext Failure Hierarch 
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107 Prov 19:26 01Z Hiphil Imp Ext Failure Hierarch 
108 Prov 29:15 01= Hiphil Imp Ext Failure Hierarch 
109 2 Sam 19:6 tl:PC Hiphil* Comp Ext Behavior Hierarch 
110 Isa 30:5 tjl= Hiphil* Ext Failur Hierarch 
111 Jer 2:26 th= Hiphil* Ext Failur Hierarch 
112 Jer 6:15 th= Hiphil* Imp Rel Behavior N Didactic 
113 Jer 8:9 th= Hiphil* Ext Failure Hierarch 
114 Jer 8:12 thZ Hiphil* Rel Behavior N Didactic 
115 Jer 10:14 th= Hiphil* Ext Failure Hierarch 
116 Jer 46:24 th= Hiphil* Ext Failure Hierarch 
117 Jer 48:1 el= Hiphil* Ext Failure Hierarch 
118 Jer 48:1 V-11= Hiphil* Ext Failure Hierarch 
119 Jer 48:20 01= Hiphil* Ext Failure Hierarch 
120 Jer 50:2 tra Hiphil* Imp Ext Failure Hierarch 
121 Jer 50:2 ea Hiphil* Imp Ext Failure Hierarch 
122 Jer 51:17 thZ Hiphil* Ext Failure Hierarch 
123 Hos 2:7 th= Hiphil* Ext Behavior Hierarch 
124 Joel 1:10 el= Hiphil* Ext Failure Hierarch 
125 Joel 1:11 01= Hiphil* Ext Failure Hierarch 
126 Joel 1:12 CI= Hiphil* Ext Failure Hierarch 
127 Joel 1:12 th= Hiphil* Comp Ext Failure Hierarch 
128 Joel 1:17 01= Hiphil* Ext Failure Hierarch 
129 Zech 9:5 01Z Hiphil* Amb Ext Failure Hierarch 
130 Zech 10:5 tl= Hiphil* Ext Failure Hierarch 
131 Gen 2:25 el= Hithpael Amb E t Failure N Hierarch 
132 1 Sam 20:30 tl= Nt Amb Rel Behavior Challenge 
133 1 Sam 20:30 tin riVt Amb Rel Behavior Challenge 
134 Isa 30:3 el= not Ext Failure Hierarch 
135 Isa 30:5 ttil: nvt Ext Failure Hierarch 
136 Isa 42:17 01: 1-10 Amb Ex Failure Hierarch 
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137 Isa 54:4 01= 
138 Isa 61:7 tit 
139 Jer 2:26 tit= 
140 Jer 3:24 eim 
141 Jer 3:25 tit 
142 Jer 7:19 th= 
143 Jer 11:13 01= 
144 Jer 20:18 tit 
145 Hos 9:10 tit 
146 Mic 1:11 tit 
147 Hab 2:10 elm 
148 Zeph 3:5 V1 
149 Zeph 3:19 tri= 
150 Psa 35:26 trii= 
151 Psa 40:16 elm 
152 Psa 44:16 tin 
153 Psa 69:20 tit 
154 Psa 70:4 012 
155 Psa 109:29 tit 
156 Psa 132:18 0.1= 
157 Job 8:22 tit 
158 Dan 9:7 01z 
159 Dan 9:8 01n 
160 Ezra 9:7 tit 
161 2 Chr 32:21 Om 
162 Ezek 7:18 01: 
163 Obad 1:10 01= 
164 Mic 7:10 01= 
165 Psa 89:46 tit 
166 Hos 10:6 tim 
rig,t Amb Ext Failure N Hierarch 
nit Ext Failure N Hierarch 
rit.Ot Ext Failure Hierarch 
1W Comp Ext Behavior Hierarch 
1W. Comp Rel Behavior Didactic 
mit Ext Behavior Hierarch 
nit Ext Failure Hierarch 
mit Ext Challenge Challenge 
mit Ext Failure Hierarch 
mit Ext Failure Hierarch 
mit Ext Failure Hierarch 
mit Int Possible N Propriety 
1 Ext Failure N Hierarch 
mit Ext Failure Hierarch 
nit Ext Failure Hierarch 
nit Imp Ext Failure Hierarch 
mit Ext Failure Hierarch 
nit Ext Failure Hierarch 
mit Ext Failure Hierarch 
not Ext Failure Hierarch 
mit Ext Fai ure Hierarch 
n0t Rel Behavior Didactic 
riVt Comp Rel Behavior Didactic 
n0t Rel Failure Hierarch 
nit Ext Failure Hierarch 
7103 Comp Int Failure Hierarch 
riT..im Ext Failure Hierarch 
rom Ext Failure Hierarch 
riOn Ext Failure Hierarch 
;7?-74 Ext Failure Hierarch 
267 
APPENDIX TWO 
npri IN THE HEBREW BIBLE ORDERED BY FORM' 
Citation2 Root 
I Isa 1:29 1Dri 
2 Isa 24:23 1Dri 
3 Jer 15:9 nDrr 
4 Jer 50:12 1Dr1 
5 Mic 3:7 1Dri 
6 Psa 34:6 1Dr1 
7 Psa 35:4 1D17 
8 Psa 35:26 Inn 
9 Psa 40:15 1Dri 
10 Psa 70:3 10r1 
11 Psa 71:24 1DrI 
12 Psa 83:18 1D11 
13 Job 6:20 "Inrl 
14 Isa 33:9 1D11 
15 Isa 54:4 1Dri 
16 Prov 13:5 mil 
17 Prov 19:26 1Drr  
Conj/Noun Notes 
Qal Amb 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal 
Qal Comp 
Hiphil Amb 
Hiphil Amb 
Hiphil 
Hiphil  
Orientation 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Int 
Ext 
Ext 
Ext  
Cause 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Behavior 
Failure  
Function 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
I This appendix is not ordered by citation but rather by grouping the same verb conjugations and base noun 
forms together. Within these groupings, the entries are organized by book order in the HB and then by chapter and 
verse. 
2 See the footnote in appendix 1 for a description of each column heading. 
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APPENDIX THREE 
1:117D IN THE HEBREW BIBLE ORDERED BY FORMS 
Citation4 Root Conj/Noun Notes Orientation Cause Function 
1 Num 12:14 Otn Niphal Amb Ext Behavior Hierarch 
2 2 Sam 10:5 1317D Niphal Imp Ext Challenge Challenge 
3 2 Sam 19:4 th= Niphal Ext Failure Hierarch 
4 Isa 41:11 en Niphal Ext Failure Hierarch 
5 Isa 45:16 IZIPD Niphal Ext Failure Hierarch 
6 Isa 45:17 017D Niphal Ext Failure N Hierarch 
7 Isa 50:7 0/7D Niphal Amb Rel Failure Hierarch 
8 lsa 54:4 0172 Niphal Int Failure Hierarch 
9 Jer 3:3 Otn Niphal Imp Rel Behavior N Didactic 
10 Jer 8:12 en Niphal Rel Behavior N Didactic 
11 Jer 22:22 DIM Niphal Ext Failure Hierarch 
12 Jer 31:19 13170 Niphal Rel Behavior Didactic 
13 Ezek 16:27 IMIPD Niphal Comp Ext Behavior Hierarch 
14 Ezek 16:54 en Niphal Rel Behavior Didactic 
15 Ezek 16:61 1:117: Niphal Comp Rel Behavior Didactic 
3 This appendix is not ordered by citation but rather by grouping the same verb conjugations and base noun 
forms together. Within these groupings. the entries are organized by book order in the HB and then by chapter and 
verse. 
4 See the footnote in appendix 1 for a description of each column heading. 
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16 Ezek 36:32 1:11n Niphal Rel Behavior Didactic 
17 Ezek 43:10 en Niphal Imp Rel Behavior Didactic 
18 Ezek 43:11 en Niphal Imp Rel Behavior Didactic 
19 Psa 35:4 en Niphal Ext Failure Hierarch 
20 Psa 40:15 en Niphal Ext Failure Hierarch 
21 Psa 69:7 en Niphal Ext Failure N Hierarch 
22 Psa 70:3 en Niphal Ext Failure Hierarch 
23 Psa 74:21 en Niphal Ext Failure Hierarch 
24 Ezra 9:6 1:17D Niphal Rel Behavior Didactic 
25 1 Chr 19:5 en Niphal Ext Challenge Challenge 
26 2 Chr 30:15 en Niphal Comp Ext Behavior Hierarch 
27 Judg 18:7 Hiphil Amb Ext Failure N Hierarch 
28 1 Sam 20:34 en Hiphil Comp Ext Behavior Challenge 
29 1 Sam 25:7 en Hiphil Comp Ext Behavior N Hierarch 
30 Jer 6:15 017: Hiphil Rel Behavior N Didactic 
31 Psa 44:10 thZ Hiphil Imp Ext Failure Hierarch 
32 Job 11:3 en Hiphil Comp Ext Challenge Challenge 
33 Job 19:3 017D Hiphil Ext Challenge Challenge 
34 Prov 25:8 Hiphil Comp Ext Failure Challenge 
35 Prov 28:7 en Hiphil Imp Ext Behavior Hierarch 
36 Ruth 2:15 en Hiphil Ext Failure N Hierarch 
37 1 Sam 25:15 en Hophal Comp Ext Behavior Hierarch 
38 Jer 14:3 en Hophal Ext Failure Hierarch 
39 Isa 30:3 en 79'7; Ext Failure Hierarch 
40 Isa 45:16 en mrOP Ext Failure Hierarch 
41 Isa 50:6 en Tifpin Imp Ext Challenge Hierarch 
42 Isa 61:7 en MO; Ext Failure N Hierarch 
43 Jer 3:25 en nrp'n Rel Behavior Didactic 
44 Jer 20:11 e7Z nrp'n Ext Failure Hierarch 
45 Jer 51:51 en rIrp/n Ext Behavior Hierarch 
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46 Ezek 16:52 en 
47 Ezek 16:52 Din 
48 Ezek 16:54 Din 
49 Ezek 16:63 en 
50 Ezek 32:24 en 
51 Ezek 32:25 en 
52 Ezek 32:30 en 
53 Ezek 34:29 en 
54 Ezek 36:6 en 
55 Ezek 36:7 o$: 
56 Ezek 36:15 o$: 
57 Ezek 39:26 Min 
58 Ezek 44:13 en 
59 Mic 2:6 Din 
60 Psa 4:3 en 
61 Psa 35:26 en 
62 Psa 44:16 en 
63 Psa 69:8 o$: 
64 Psa 69:20 o$: 
65 Psa 71:13 en 
66 Psa 109:29 o$: 
67 Job 20:3 en 
68 Prov 18:13 
69 Jer 23:40 en 
rItpin Rel Behavior Didactic 
rltpin Rel Behavior Didactic 
T1OP Imp Rel Behavior Didactic 
rlpin Rel Behavior Didactic 
ripin Ext Failure Hierarch 
rfpin Ext Failure Hierarch 
Tipin Ext Failure Hierarch 
Tlpin Imp Ext Failure N Hierarch 
ripin Ext Challenge Challenge 
rirp' Ext Failure Hierarch 
mrp$: Ext Failure N Hierarch 
TOP Imp Rel Behavior Didactic 
ritPi? Comp Rel Behavior Didactic 
rIrpin Ext Behavior N Hierarch 
MOP Comp Ext Behavior Hierarch 
;70p Ext Failure Hierarch 
Trrpi? Ext Failure Hierarch 
mr?$: Comp Ext Challenge Challenge 
np$: Ext Failure Hierarch 
rapin Ext Failure Hierarch 
rirpLpp Ext Failure Hierarch 
rqin Ext Challenge Challenge 
Ext Behavior Hierarch 
rilrY?;, Ext Failure Hierarch 
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APPENDIX FOUR 
Tr IN THE HEBREW BIBLE ORDERED BY FORM' 
Citation2 Root Conj/Noun Notes Orientation Cause Function 
1 Psa 69:10 ellrf Qal Comp Ext Challenge Challenge 
2 Psa 119:42 TIM Qal Imp Ext Challenge Challenge 
3 Job 27:6 inn Qal Imp Int Behavior N Hierarch 
4 Prov 27:11 T' Qal Imp Ext Challenge Challenge 
5 Judg 5:18 Inn Piel Idiomatic use 
6 Judg 8:15 Piel Ext Challenge Challenge 
7 1 Sam 17:10 grn Piel Ext Challenge Challenge 
8 1 Sam 17:25 rpm Piel Ext Challenge Challenge 
9 1 Sam 17:26 Tin Piel Ext Challenge Challenge 
10 1 Sam 17:36 9-111 Piel Ext Challenge Challenge 
11 1 Sam 17:45 Tr; Piel Ext Challenge Challenge 
12 2 Sam 21:21 ern Piel Ext Challenge Challenge 
13 2 Sam 23:9 9-In Piel Ext Challenge Challenge 
14 2 Kgs 19:4 Inn Piel Ext Challenge Challenge 
15 2 Kgs 19:16 grin Piel Ext Challenge Challenge 
16 2 Kgs 19:22 rpri Piel Ext Challenge Challenge 
17 2 Kgs 19:23 inn Piel Ext Challenge Challenge 
18 Isa 37:4 Piel Ext Challenge Challenge 
1  This appendix is not ordered by citation but rather by grouping the same verb conjugations and base noun 
forms together. Within these groupings, the entries are organized by book order in the HB and then by chapter and 
verse. 
2 See the footnote in appendix 1 for a description of each column heading. 
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19 Isa 37:17 Tin Piel Ext Challenge Challenge 
20 Isa 37:23 91n Piel Ext Challenge Challenge 
21 Isa 37:24 111 Piel Ext Challenge Challenge 
22 Isa 65:7 11n Piel Ext Challenge Challenge 
23 Zeph 2:8 Tri Piel Ext Challenge Challenge 
24 Zeph 2:10 711  Piel Ext Challenge Challenge 
25 Psa 42:11 Tri Piel Imp Ext Challenge Challenge 
26 Psa 44:17 Tim Piel Amb Ext Challenge Challenge 
27 Psa 55:13 Trl Piel Ext Challenge Challenge 
28 Psa 57:4 9111 Piel Ext Failure Hierarch 
29 Psa 74:10 TM Piel Ext Challenge Challenge 
30 Psa 74:18 Tin Piel Ext Challenge Challenge 
31 Psa 79:12 9111 Piel Ext Challenge Challenge 
32 Psa 89:52 illn Piel Ext Challenge Challenge 
33 Psa 89:52 TM Piel Ext Challenge Challenge 
34 Psa 102:9 rlin Piel Ext Challenge Challenge 
35 Prov 14:31 711 Piel Imp Ext Challenge Challenge 
36 Prov 17:5 grirl Piel Ext Challenge Challenge 
37 Neh 6:13 Tin Piel Ext Challenge Challenge 
38 1 Chr 20:7 grin Piel Ext Challenge Challenge 
39 2 Chr 32:17 911 Piel Ext Challenge Challenge 
40 Gen 30:23 grin 7197.:1 Ext Failure N Hierarch 
41 Gen 34:14 9117 riP17.1 Amb Ext Behavior Propriety 
42 Josh 5:9 971 Twirl Amb Ext Failure N Hierarch 
43 1 Sam 11:2 TM 71977 Ext Failure Hierarch 
44 1 Sam 17:26 1111 nr1r.7 Ext Challenge N Challenge 
45 1 Sam 25:39 Til nrir:r Ext Challenge N Challenge 
46 2 Sam 13:13 Tin 7797.7 Imp Ext Behavior Hierarch 
47 Isa 4:1 9111 71.97.7 Comp Ext Failure Hierarch 
48 Isa 25:8 rnri 71.97.:1 Ext Failure N Hierarch 
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49 Isa 30:5 9111 
50 Isa 47:3 TM 
51 Isa 51:7 9111 
52 Isa 54:4 gpri 
53 Jer 6:10 Tr 
54 Jer 15:15 Tr 
55 Jer 20:8 91r1 
56 Jer 23:40 Tr 
57 Jer 24:9 01111 
58 Jer 29:18 Tr! 
59 Jer 31:19 41111  
60 Jer 42:18 Tin 
61 Jer 44:8 ¶111 
62 Jer 44:12 grin 
63 Jer 49:13 Tin 
64 Jer 51:51 :inn 
65 Ezek 5:14 Tin 
66 Ezek 5:15 9111  
67 Ezek 16:57 ern 
68 Ezek 21:33 Tin 
69 Ezek 22:4 ¶117 
70 Ezek 36:15 Tri 
71 Ezek 36:30 1W1 
72 Hos 12:15 971  
73 Joel 2:17 TS 
74 Joel 2:19 Tr 
75 Mic 6:16 crn 
76 Zeph 2:8 opri 
77 Zeph 3:18 9111 
78 Psa 15:3 TM 
71971 Ext Failure Hierarch 
r191171 Ext Failure Hierarch 
71977 Imp Ext Challenge Challenge 
1v1r.7 Ext Failure Hierarch 
1 11 Ext Challenge Challenge 
7197.7 Imp Ext Challenge Challenge 
1917 Comp Ext Challenge Challenge 
1917 Ext Failure Hierarch 
71917 Amb Ext Failure Hierarch 
1r7 Amb Ext Failure Hierarch 
77.97.1 Rel Behavior Didactic 
7797.7 Ext Behavior Hierarch 
7197.1 Ext Behavior Hierarch 
197:7 Ext Behavior Hierarch 
197.1 Ext Failure Hierarch 
7191171 Ext Behavior Hierarch 
1ri:7 Ext Failure Hierarch 
197.7 Ext Failure Hierarch 
719117.1 Comp Ext Behavior Hierarch 
717 Comp Ext Challenge Challenge 
71.97.7 Ext Failure Hierarch 
71911:7 Ext Failure N Hierarch 
71917 Imp Ext Failure N Hierarch 
7197.7 Ext Challenge Challenge 
717 Ext Failure N Hierarch 
777 Ext Failure N Hierarch 
71917 Comp Ext Failure Hierarch 
777 Ext Challenge Challenge 
1rr.:1 Comp Ext Failure N Hierarch 
7197.1 Ext Challenge Challenge 
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79 Psa 22:7 Linn riricr Ext Challenge Challenge 
80 Psa 31:12 Linn 7TP17 Ext Failure Hierarch 
81 Psa 39:9 TM 7197.7 Amb Ext Challenge N Challenge 
82 Psa 44:14 971 rrr:r Ext Failure Hierarch 
83 Psa 69:8 9111 719117 Ext Challenge Challenge 
84 Psa 69:10 9111 Trri Comp Ext Challenge Challenge 
85 Psa 69:11 Linn 1rr.7 Ext Challenge Challenge 
86 Psa 69:20 Tr 71917 Ext Failure Hierarch 
87 Psa 69:21 Tr 1911:7 Ext Challenge Challenge 
88 Psa 71:13 717 7197.3 Ext Failure Hierarch 
89 Psa 74:22 Tr 1rr.7 Ext Failure Hierarch 
90 Psa 78:66 Linn 719-17 Imp Ext Failure Hierarch 
91 Psa 79:4 717 rirm Ext Challenge Challenge 
92 Psa 79:12 Linn 719117 Ext Challenge Challenge 
93 Psa 89:42 grin 7197.7 Ext Failure Hierarch 
94 Psa 89:51 Linn 7191171 Ext Challenge Challenge 
95 Psa 109:25 9,1 71917 Ext Challenge Challenge 
96 Psa 119:22 Linn 1917 Imp Ext Challenge N Challenge 
97 Psa 119:39 71-1 71917 Comp Ext N Failure Hierarch 
98 Job 16:10 rrin 719117 Ext Challenge Challenge 
99 Job 19:5 Linn 1p17 Imp Ext Failure Hierarch 
100 Prov 6:33 Linn 197.7 Ext Behavior Hierarch 
101 Prov 18:3 9-in 71 .97.7 Comp Ext Behavior Hierarch 
102 Lam 3:30 Linn rivio Imp Ext Challenge Challenge 
103 Lam 3:61 TIM ;19117 Ext Challenge Challenge 
104 Lam 5:1 Tin 7191171 Ext Failure Hierarch 
105 Dan 9:16 Tin ;TT Imp Ext Failure Hierarch 
106 Dan 11:18 TM M973 Ext Challenge Challenge 
107 Dan 11:18 TM ;-1.9. 71:7 Ext Challenge Challenge 
108 Dan 12:2 Tim 1p1r.7 Imp Ext Failure Hierarch 
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109 Neh 1:3 TIM 71971 Ext Failure Hierarch 
110 Neh 2:17 crirt 719117 Ext Failure N Hierarch 
111 Neh 3:36 9171 719117 Ext Challenge N Challenge 
112 Neh 5:9 TrI nrr Comp Ext Behavior Hierarch 
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APPENDIX FIVE 
thp IN THE HEBREW BIBLE ORDERED BY FORMS 
Conj/Noun 
Niphal 
Niphal 
Niphal 
Niphal 
Niphal 
Niphal 
Hiphil 
11  
Citation4 Root 
1 Deut 25:3 TriPp 
2 1 Sam 18:23 rrL7p 
3 Isa 3:5 thp 
4 Isa 16:14 H7p 
5 Psa 38:8 r[Lpp 
6 Prov 12:9 r6p 
7 Deut 27:16 rr'7p 
8 Isa 22:18 n'T 
9 Jer 13:26 r6p 
10 Jer 46:12 r6p 
11 Hos 4:7 r6p 
12 Hos 4:18 r6p 
13 Nah 3:5 rrLpp 
14 Hab 2:16 r6p 
15 Psa 83:17 r6p 
16 Job 10:15 rip 
17 Prov 3:35 r6p 
18 Prov 6:33 r6p 
19 Prov 9:7 thp 
20 Prov 11:2 r6p 
21 Prov 12:16 Shp 
Notes Orientation Cause Function 
Ext Behavior N Hierarch 
Comp Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Imp Ext Failure Hierarch 
Ext Behavior Challenge 
Amb Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Imp Ext Behavior Hierarch 
Ext Behavior Hierarch 
Ext Failure Hierarch 
Ext Behavior Hierarch 
Comp Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Ext Behavior Hierarch 
Ext Behavior Hierarch 
Amb Ext Behavior Hierarch 
Imp Ext Behavior Hierarch 
Comp Int Behavior Challenge 
3 This appendix is not ordered by citation but rather by grouping the same verb conjug ations and base noun 
forms together. Within these groupings, the entries are organized by book order in the HB and then by chapter and 
verse. 
4 See the footnote in appendix l for a description of each column heading. 
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22 Prov 13:18 
23 Prov 18:3 
24 Prov 22:10 
nc•pp 
thp 
ri'pp 
Ext Behavior Hierarch 
Ext Behavior Hierarch 
Ext Behavior Challenge 
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APPENDIX SIX 
SHAME LEXEMES IN THE HEBREW BIBLE ORDERED BY CITATIONS 
Orientation Cause Citation6  
1 Gen 2:25 
2 Gen 30:23 
3 Gen 34:14 
4 Exod 32:1 
5 Num 12:14 
6 Deut 25:3 
7 Deut 27:16 
8 Josh 5:9 
9 Judg 3:257  
10 Judg 5:18 
11 Judg 5:28 
12 Judg 8:15 
13 Judg 18:7 
14 1 Sam 11:2 
15 1 Sam 17:10 
16 1 Sam 17:25 
17 1 Sam 17:26 
18 1 Sam 17:26 
19 1 Sam 17:36 
20 1 Sam 17:45  
Conj/Noun Notes 
Hithpael Amb 
nP117 
riplr.7 Amb 
Polel 
Niphal Amb 
Niphal 
Hiphil 
7191 n Amb 
Qal Amb 
Piel 
Polel 
Piel 
Hiphil Amb 
1911 
Piel 
Piel 
Piel 
Piel 
Piel  
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Int 
Idiomatic use 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext  
Failure 
Failure 
Behavior 
Failure 
Behavior 
Behavior 
Behavior 
Failure 
Possible 
Failure 
Challenge 
Failure 
Fai lure 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge  
Function 
N Hierarch 
N Hierarch 
Propriety 
Hierarch 
Hierarch 
N Hierarch 
Challenge 
N Hierarch 
Propriety 
Hierarch 
Challenge 
N Hierarch 
Hierarch 
Challenge 
Challenge 
N Challenge 
Challenge 
Challenge 
Challenge 
5 This appendix is ordered by citation. The entries are organized by book order in the FIB and then by chapter 
and verse. 
6 See the footnote in appendix I for a description of each column heading. 
7 See note under Judg 3:25 in appedix I. 
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Niphal 
ntOt 
not 
Hiphil 
Hiphil 
Hophal 
71977 
Niphal 
Niphal 
Hiphil* 
Piel 
Piel 
Qal 
Qal 
Piel 
Piel 
Piel 
Piel 
Qal 
Qal 
Qal 
Niphal 
r197 
Niphal 
Qal 
Comp 
Amb 
Amb 
Comp 
Comp 
Comp 
Imp 
Imp 
Comp 
Amb 
Amb 
Amb 
Amb 
Amb 
Comp 
21 1 Sam 18:23 n'pp 
22 1 Sam 20:30 01= 
23 1 Sam 20:30 t1n 
24 1 Sam 20:34 1:11'n 
25 1 Sam 25:7 1317= 
26 1 Sam 25:15 
27 1 Sam 25:39 9117 
28 2 Sam 10:5 1317 
29 2 Sam 13:13 gp 
30 2 Sam 19:4 0/7Z 
31 2 Sam 19:6 th= 
32 2 Sam 21:21 9nrr 
33 2 Sam 23:9 Tirl 
34 2 Kgs 2:178 el= 
35 2 Kgs 8:119  
36 2 Kgs 19:4 Tri 
37 2 Kgs 19:16 Tr 
38 2 Kgs 19:22 grn 
39 2 Kgs 19:23 TT 
40 2 Kgs 19:26 
41 Isa 1:29 el= 
42 Isa 1:29 lOrT 
43 Isa 3:5 r6p 
44 Isa 4:1 grin 
45 Isa 16:14 
46 Isa 19:9  
Ext Failure 
Rel Behavior 
Rel Behavior 
Ext Behavior 
Ext Behavior 
Ext Behavior 
Ext Challenge 
Ext Challenge 
Ext Behavior 
Ext Failure 
Ext Behavior 
Ext Challenge 
Ext Challenge 
Int Request 
Int Behavior 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure  
Hierarch 
Challenge 
Challenge 
Challenge 
N Hierarch 
Hierarch 
N Challenge 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Request 
Hierarch 
Challenge 
Challenge 
Challenge 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
8 See note under Judg 3:25 in Appedix One. 
9 See note under Judg 3:25 in Appedix One. 
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47 Isa 20:5 el= 
48 Isa 22:18 n'.7p 
49 Isa 23:4 trl= 
50 Isa 24:23 
51 Isa 24:23 01M 
52 Isa 25:8 
53 Isa 26:11 el= 
54 Isa 29:22 td1= 
55 Isa 30:3 01Z 
56 Isa 30:3 
57 Isa 30:5 01= 
58 Isa 30:5 01: 
59 Isa 30:5 9111 
60 Isa 33:9 
61 Isa 37:4 grin 
62 Isa 37:17 
63 Isa 37:23 grn 
64 Isa 37:24 grin 
65 Isa 37:27 eh: 
66 Isa 41:11 C71M 
67 Isa 41:11 
68 Isa 42:17 
69 Isa 42:17 
70 Isa 44:9 td12 
71 Isa 44:11 
72 Isa 44:11 thZ 
73 Isa 45:16 
74 Isa 45:16 
75 Isa 45:16 1:1PD 
76 Isa 45:17 01Z  
Qal 
Amb 
Qal 
Qal Amb 
ntOt 
r#7? 
Hiphil* 
nrOt 
71917 
Hiphil Amb 
Piel 
Piel 
Piel 
Piel 
Qal Amb 
Qal 
Niphal 
Qal Amb 
Amb 
Qal Amb 
Qal Amb 
Qal Amb 
Qal 
Niphal 
MrPIPP 
Qal  
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Int Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Int Failure 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure  
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
Hierarch 
N Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Challenge 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
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77 Isa 45:17 th= Niphal Ext Failure N Hierarch 
78 Isa 45:24 el= Qal Ext Failure Hierarch 
79 Isa 47:3 9nri npin Ext Failure Hierarch 
80 Isa 49:23 V Qal Ext Failure N Hierarch 
81 Isa 50:6 0'7: 70? Imp Ext Challenge Hierarch 
82 Isa 50:7 017= Niphal Amb Rel Failure Hierarch 
83 Isa 50:7 eh: Qal Amb Rel Failure Hierarch 
84 Isa 51:7 TIM riP1r.7 Imp Ext Challenge Challenge 
85 Isa 54:4 CjIM Qal Amb Ext Failure N Hierarch 
86 Isa 54:4 017: Niphal Int Failure Hierarch 
87 Isa 54:4 nvl Hiphil Amb Ext Failure Hierarch 
88 Isa 54:4 tl= fl Amb Ext Failure N Hierarch 
89 Isa 54:4 Tin rip1r.7 Ext Failure Hierarch 
90 Isa 61:7 tin nit Ext Failure N Hierarch 
91 Isa 61:7 en MPL:P; Ext Failure N Hierarch 
92 Isa 65:7 grn Piet Ext Challenge Challenge 
93 Isa 65:13 elm Qal Ext Failure Hierarch 
94 Isa 66:5 V Qal Ext Failure Hierarch 
95 Jer 2:26 tit Mit Ext Failure Hierarch 
96 Jer 2:26 01= Hiphil* Ext Failure Hierarch 
97 Jer 2:36 0.12 Qal Ext Failure Hierarch 
98 Jer 2:36 tim Qal Ext Failure Hierarch 
99 Jer 3:3 OLP= Niphal Imp Rel Behavior N Didactic 
100 Jer 3:24 tit nit Comp Ext Behavior Hierarch 
101 Jer 3:25 tilt mit Comp Rel Behavior Didactic 
102 Jer 3:25 Mtn rir0; Rel Behavior Didactic 
103 Jer 6:10 grin 7197.7 Ext Challenge Challenge 
104 Jer 6:15 ChM Hiphil* Imp Rel Behavior N Didactic 
105 Jer 6:15 ea Qal Rel Behavior N Didactic 
106 Jer 6:15 ea Qal Rel Behavior N Didactic 
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107 Jer 6:15 en Hiphil Rel Behavior N Didactic 
108 Jer 7:19 triit not Ext Behavior Hierarch 
109 Jer 8:9 01= Hiphil* Ext Failure Hierarch 
110 Jer 8:12 tilt Hiphil* Rel Behavior N Didactic 
111 Jer 8:12 01= Qal Rel Behavior N Didactic 
112 Jer 8:12 t17 Qal Rel Behavior N Didactic 
113 Jer 8:12 1=17: Niphal Rel Behavior N Didactic 
114 Jer 9:18 01= Qat Ext Failure Hierarch 
115 Jer 10:14 01= Hiphil* Ext Failure Hierarch 
116 Jer 11:13 tit rot Ext Failure Hierarch 
117 Jer 12:13 01= Qal Ext Failure Hierarch 
118 Jer 13:26 16p it? Ext Failure Hierarch 
119 Jer 14:3 01= Qal Ext Failure Hierarch 
120 Jer 14:3 en Hophal Ext Failure Hierarch 
121 Jer 14:4 01= Qal Ext Failure Hierarch 
122 Jer 15:9 01= Qal Ext Failure Hierarch 
123 Jer 15:9 1DrI Qal Ext Failure Hierarch 
124 Jer 15:15 TIri 19 7 CI Imp Ext Challenge Challenge 
125 Jer 17:13 01= Qal Ext Failure Hierarch 
126 Jer 17:18 01= Qal Ext Failure Hierarch 
127 Jer 17:18 chn Qal Amb Ext Failure N Hierarch 
128 Jer 20:8 9117 1977 Comp Ext Challenge Challenge 
129 Jer 20:11 01= Qal Ext Failure Hierarch 
130 Jer 20:11 en 1717? Ext Failure Hierarch 
131 Jer 20:18 eh= nvt Ext Challenge Challenge 
132 Jer 22:22 01= Qal Comp Ext Failure Hierarch 
133 Jer 22:22 en Niphal Ext Failure Hierarch 
134 Jer 23:40 TTI 1p1r.7 Ext Failure Hierarch 
135 Jer 23:40 Din ril*p Ext Failure Hierarch 
136 Jer 24:9 TTI cirri Amb Ext Failure Hierarch 
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137 Jer 29:18 Inn 71917 Amb Ext Failure Hierarch 
138 Jer 31:19 OM Qal Imp Rel Behavior Didactic 
139 Jer 31:19 Din Niphal Rel Behavior Didactic 
140 Jer 31:19 91n 71917 Rel Behavior Didactic 
141 Jer 42:18 7111 7'917.7 Ext Behavior Hierarch 
142 Jer 44:8 gin" 1p1r7 Ext Behavior Hierarch 
143 Jer 44:12 ginn 197:1 Ext Behavior Hierarch 
144 Jer 46:12 rr Lpi, Iii7p Ext Failure Hierarch 
145 Jer 46:24 th= Hiphil* Ext Failure Hierarch 
146 Jer 48:1 j'I= Hiphil* Ext Failure Hierarch 
147 Jer 48:1 VIZ Hiphil* Ext Failure Hierarch 
148 Jer 48:13 VC Qal Comp Ext Failure Hierarch 
149 Jer 48:13 el= Qal Ext Failure Hierarch 
150 Jer 48:20 ChM Hiphil* Ext Failure Hierarch 
151 Jer 48:39 01: Qal Ext Failure Hierarch 
152 Jer 49:13 TM 71917 Ext Failure Hierarch 
153 Jer 49:23 012 Qal Int Failure Hierarch 
154 Jer 50:2 el= Hiphil* Imp Ext Failure Hierarch 
155 Jer 50:2 VC Hiphil* Imp Ext Failure Hierarch 
156 Jer 50:12 01= Qal Imp Ext Failure Hierarch 
157 Jer 50:12 1pil Qal Ext Failure Hierarch 
158 Jer 51:17 tri: Hiphil* Ext Failure Hierarch 
159 Jer 51:47 tin= Qal Ext Failure Hierarch 
160 Jer 51:51 VC Qal Comp Ext Behavior Hierarch 
161 Jer 51:51 grri 71917 Ext Behavior Hierarch 
162 Jer 51:51 en MOP Ext Behavior Hierarch 
163 Ezek 5:14 Tim 71917 Ext Failure Hierarch 
164 Ezek 5:15 91n 71917 Ext Failure Hierarch 
165 Ezek 6:9 tplp Niphal Int Behavior Didactic 
166 Ezek 7:18 eh= Trz Comp Int Failure Hierarch 
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Niphal Comp 
I*? 
Qal Imp 
710; 
TITO; Imp 
Niphal 
7197:1 Comp 
Niphal Comp 
Qal Imp 
ritP1PP 
Niphal 
rir1r.7 Comp 
;797.1  
ritOP 
nrp'7 
Qal Comp 
717; 
;771? Imp 
rrtp.'?? 
rTr 
rirp'7? 
7191r.".1 
Tr97.7 Imp 
Niphal 
Qal 
Niphal 
TROP Imp 
Niphal Imp 
Niphal Imp 
rirt.)P Comp 
Ext Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Ext Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Int Behavior 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Int Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Rel Behavior 
Hierarch 
Didactic 
Didactic 
Didactic 
Didactic 
Didactic 
Hierarch 
Didactic 
Didactic 
Didactic 
Didactic 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
Challenge 
Hierarch 
N Hierarch 
N Hierarch 
N Hierarch 
Didactic 
Didactic 
Didactic 
Didactic 
Didactic 
Didactic 
Didactic 
167 Ezek 16:27 en 
168 Ezek 16:52 en 
169 Ezek 16:52 eh= 
170 Ezek 16:52 en 
171 Ezek 16:54 o'n 
172 Ezek 16:54 en 
173 Ezek 16:57 411n 
174 Ezek 16:61 1:11,Z 
175 Ezek 16:63 eh= 
176 Ezek 16:63 en 
177 Ezek 20:43 oip 
178 Ezek 21:33 Tr 
179 Ezek 22:4 Tri 
180 Ezek 32:24 en 
181 Ezek 32:25 en 
182 Ezek 32:30 td1= 
183 Ezek 32:30 en 
184 Ezek 34:29 en 
185 Ezek 36:6 en 
186 Ezek 36:7 e7= 
187 Ezek 36:15 en 
188 Ezek 36:15 411n 
189 Ezek 36:30 Tin 
190 Ezek 36:31 tD1P 
191 Ezek 36:32 tin 
192 Ezek 36:32 en 
193 Ezek 39:26 en 
194 Ezek 43:10 en 
195 Ezek 43:11 e7D 
196 Ezek 44:13 en 
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Imp 
Qal 
nit 
MO; 
Qal 
71971 
Qal 
Hiphil* 
Hiphil* 
Hiphil* 
Hiphil* Comp 
Hiphil* 
r1911:7 
7.7 
Qal 
Qal 
nP117 Comp 
rIVIZ 
Qal Comp 
r 
1i$R 
TirrIT 
197 Hos 2:7 010 
198 Hos 4:7 7117p 
199 Hos 4:18 n'7p 
200 Hos 4:19 01= 
201 Hos 9:10 01= 
202 Hos 10:6 01= 
203 Hos 10:6 01= 
204 Hos 12:15 Tin 
205 Hos 13:15 t12 
206 Joel 1:10 01= 
207 Joel 1:11 01= 
208 Joel 1:12 01Z 
209 Joel 1:12 01= 
210 Joel 1:17 01= 
211 Joe12:17 9111 
212 Joe12:19 Tr 
213 Joe12:26 01= 
214 Joe12:27 01: 
215 Obad 1:10 tdrn 
216 Mic 1:11 01= 
217 Mic 2:6 017= 
218 Mic 3:7 01= 
219 Mic 3:7 1D11 
220 Mic 6:16 crlrl 
221 Mic 7:10 01= 
222 Mic 7:16 01= 
223 Nah 3:5 7117i7 
224 Hab 2:10 01= 
225 Hab 2:16 11'7 
226 Zeph 2:8 9111  
Ext Behavior 
Ext Behavior 
Ext Behavior 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Fai lure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Behavior 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Failure 
Ext Behavior 
Ext Challenge  
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
H ierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
N Hierarch 
N Hierarch 
N Hierarch 
Hierarch 
Hierarch 
N Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
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227 Zeph 2:8 TIM 
228 Zeph 2:10 Tin 
229 Zeph 3:5 01= 
230 Zeph 3:11 tel= 
231 Zeph 3:18 inn 
232 Zeph 3:19 el= 
233 Zech 9:5 tel= 
234 Zech 10:5 tin 
235 Zech 13:4 tl= 
236 Psa 4:3 Ot7Z 
237 Psa 6:11 td1= 
238 Psa 6:11 el= 
239 Psa 14:6 tel.= 
240 Psa 15:3 rinrt 
241 Psa 22:6 01= 
242 Psa 22:7 9-ri 
243 Psa 25:2 tel= 
244 Psa 25:3 tel= 
245 Psa 25:3 el= 
246 Psa 25:20 01= 
247 Psa 31:2 el= 
248 Psa 31:12 9--In 
249 Psa 31:18 el= 
250 Psa 31:18 tell= 
251 Psa 34:6 —1M17 
252 Psa 35:4 tel= 
253 Psa 35:4 Ithn 
254 Psa 35:4 "DM 
255 Psa 35:26 01= 
256 Psa 35:26 -Inn  
Piel 
Piel 
mit 
Qal 
1.97.7 
inVt 
Hiphil* 
Hiphil* 
Qal 
rr0; 
Qal 
Qal 
Hiphil 
ririr.7 
Qal 
7197173 
Qal 
Qal 
Qal 
Qal 
Qal 
n917 
Qal 
Qal 
Qal 
Qal 
Niphal 
Qal 
Qal 
Qal 
Ext 
Ext 
Int 
Ext 
Comp Ext 
Ext 
Amb Ext 
Ext 
Ext 
Comp Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext  
Challenge 
Challenge 
Possible 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Behavior 
Failure 
Failure 
Failure 
Challenge 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure  
Challenge 
Challenge 
N Propriety 
N Hierarch 
N Hierarch 
N Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
N Hierarch 
N Hierarch 
Hierarch 
N Hierarch 
N Hierarch 
Hierarch 
N Hierarch 
Hierarch 
N Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge Challenge 
Failure N Hierarch 
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257 Psa 35:26 trim ritpt Ext Failure Hierarch 
258 Psa 35:26 017= MO; Ext Failure Hierarch 
259 Psa 37:19 01= Qal Ext Failure Hierarch 
260 Psa 38:8 rhP Niphal Comp Ext Failure Hierarch 
261 Psa 39:9 91rr 71.917 Amb Ext Challenge N Challenge 
262 Psa 40:15 01= Qal Ext Failure Hierarch 
263 Psa 40:15 1Mr1 Qal Ext Failure Hierarch 
264 Psa 40:15 Niphal Ext Failure Hierarch 
265 Psa 40:16 eh= nOt Ext Failure Hierarch 
266 Psa 42:11 Tri Piel Imp Ext Challenge Challenge 
267 Psa 44:8 01= Hiphil Ext Failure Hierarch 
268 Psa 44:10 Ch= Hiphil Imp Ext Failure Hierarch 
269 Psa 44:14 TT 71917 Ext Failure Hierarch 
270 Psa 44:16 th= riVn Ext Failure Hierarch 
271 Psa 44:16 cii= fl Imp Ext Failure Hierarch 
272 Psa 44:17 grrl Piel Amb Ext Challenge Challenge 
273 Psa 53:6 01= Hiphil Ext Failure Hierarch 
274 Psa 55:13 Tr Piel Ext Challenge Challenge 
275 Psa 57:4 Tin Piel Ext Failure Hierarch 
276 Psa 69:7 01= Qal Comp Ext Failure N Hierarch 
277 Psa 69:7 en Niphal Ext Failure N Hierarch 
278 Psa 69:8 grn r7971:7 Ext Challenge Challenge 
279 Psa 69:8 a'n nr0; Comp Ext Challenge Challenge 
280 Psa 69:10 opm rIrr.:1 Comp Ext Challenge Challenge 
281 Psa 69:10 971 Qal Comp Ext Challenge Challenge 
282 Psa 69:11 1111 1r71 Ext Challenge Challenge 
283 Psa 69:20 :pm n910 Ext Failure Hierarch 
284 Psa 69:20 tin nit Ext Failure Hierarch 
285 Psa 69:20 CIPD rap'?; Ext Failure Hierarch r . 
286 Psa 69:21 Tin 7197.7 Ext Challenge Challenge 
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Piel 
Piel 
Qal 
Piel 
287 Psa 70:3 
288 Psa 70:3 
289 Psa 70:3 
290 Psa 70:4 
291 Psa 71:1 
292 Psa 71:13 
293 Psa 71:13 
294 Psa 71:13 
295 Psa 71:24 
296 Psa 71:24 
297 Psa 74:10 
298 Psa 74:18 
299 Psa 74:21 
300 Psa 74:22 
301 Psa 78:66 
302 Psa 79:4 
303 Psa 79:12 
304 Psa 79:12 
305 Psa 83:17 
306 Psa 83:18 
307 Psa 83:18 
308 Psa 86:17 
309 Psa 89:42 
310 Psa 89:46 
311 Psa 89:51 
312 Psa 89:52 
313 Psa 89:52 
314 Psa 97:7 
315 Psa 102:9 
316 Psa 109:25  
Qal 
Qal 
Niphal 
Qal 
Qal 
71917 
O; 
Qal 
Qal 
Piel 
Piel 
Niphal 
m.971 
n97.1 
7797.7 
T19117 
Piel 
1i$P 
Qal 
Qal 
Qal  
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Imp Ext 
Ext 
Ext 
Ext 
Comp Ext 
Ext 
Ext 
Imp Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext 
Ext  
Failure 
Failure 
Failure 
Fai lure 
Failure 
Failure 
Failure 
Failure 
Failure 
Failure 
Challenge 
Challenge 
Failure 
Failure 
Failure 
Challenge 
Challenge 
Challenge 
Fai lure 
Failure 
Fai lure 
Failure 
Failure 
Failure 
Challenge 
Challenge 
Challenge 
Failure 
Challenge 
Challenge  
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Challenge 
Hierarch 
Challenge 
Challenge 
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317 
318 
319 
320 
321 
322 
323 
324 
325 
326 
327 
328 
329 
330 
331 
332 
333 
334 
335 
336 
337 
338 
339 
340 
341 
342 
343 
344 
345 
346 
Psa 109:28 tin 
Psa 109:29 aka 
Psa 109:29 cm= 
Psa 119:6 trim 
Psa 119:22 Tnf 
Psa 119:31 X111 ~ 
Psa 119:39 inn 
Psa 119:42 ern 
Psa 119:46 
Psa 119:78 crii= 
Psa 119:80 el= 
Psa 119:116 01= 
Psa 127:5 tel= 
Psa 129:5 tiZ 
Psa 132:18 ChM 
Job 6:20 
Job 6:20 
Job 8:22 el= 
Job 10:15 n'pp 
Job 11:3 
Job 16:10 inn 
Job 19:3 
Job 19:3 
Job 19:5 ginn 
Job 20:3 
Job 27:6 inn 
Prov 3:35 nip 
Prov 6:33 n'pp 
Prov 6:33 
Prov 9:7 nip  
Qal 
;10? 
mit 
Qal 
nrir.7 
Hiphil 
Qal 
Qal 
Qal 
Qal 
Hiphil 
Qal 
Qal 
Qal 
Qal 
11 
Hiphil 
Hiphil 
Qal 
R97.1 
rup'?? 
Qal 
Ext 
Ext 
Ext 
Failure 
Failure 
Failure 
Hierarch 
Hierarch 
Hierarch 
Imp Ext Behavior N Hierarch 
Imp Ext Challenge N Challenge 
Ext Failure N Hierarch 
Comp Ext N Failure Hierarch 
Imp Ext Challenge Challenge 
Comp Ext Behavior N Hierarch 
Imp Ext Failure Hierarch 
Imp Ext Behavior N Hierarch 
Imp Ext Failure N Hierarch 
Comp Ext Failure N Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Imp Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Comp Ext Challenge Challenge 
Ext Challenge Challenge 
Ext Challenge Challenge 
Imp Int Possible N Propriety 
Imp Ext Failure Hierarch 
Ext Challenge Challenge 
Imp Int Behavior N Hierarch 
Ext Behavior Hierarch 
Ext Behavior Hierarch 
Ext Behavior Hierarch 
Amb Ext Behavior Hierarch 
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347 Prov 10:5 eh: 
348 Prov 11:2 TTI 
349 Prov 12:4 tin 
350 Prov 12:9 1i7p 
351 Prov 12:16 thp 
352 Prov 13:5 lOrr 
353 Prov 13:18 TT 
354 Prov 14:31 Tin 
355 Prov 14:35 eh= 
356 Prov 17:2 VC 
357 Prov 17:5 911.1  
358 Prov 18:3 16p 
359 Prov 18:3 grri 
360 Prov 18:13 th: 
361 Prov 19:26 thZ 
362 Prov 19:26 1Dn 
363 Prov 22:10 thp 
364 Prov 25:8 en 
365 Prov 27:11 Tr! 
366 Prov 28:7 'Mtn 
367 Prov 29:15 012  
368 Ruth 2:15 en 
369 Lam 3:30 9111  
370 Lam 3:61 TT 
371 Lam 5:1 Tin 
372 Dan 9:7 el] 
373 Dan 9:8 tlZ 
374 Dan 9:16 Tr! 
375 Dan 11:18 91r1 
376 Dan 11:18 47-1  
Hiphil 
1i$P Imp 
Hiphil 
Niphal Imp 
1i$P Comp 
Hiphil 
lit Imp 
Piel Imp 
Hiphil 
Hiphil Imp 
Piel 
1i 
riro Comp 
7-17'?? 
Hiphil Imp 
Hiphil 
Ti$P 
Hiphil Comp 
Qal Imp 
Hiphil Imp 
Hiphil Imp 
Hiphil 
7797.7 Imp 
779-17 
7197.7 T 
ritgt 
r Comp 
1918 Imp 
r197.7 
19`1x1 
Ext Failure 
Ext Behavior 
Ext Failure 
Ext Failure 
Int Behavior 
Ext Behavior 
Ext Behavior 
Ext Challenge 
Ext Failure 
Ext Failure 
Ext Challenge 
Ext Behavior 
Ext Behavior 
Ext Behavior 
Ext Failure 
Ext Failure 
Ext Behavior 
Ext Failure 
Ext Challenge 
Ext Behavior 
Ext Failure 
Ext Failure 
Ext Challenge 
Ext Challenge 
Ext Failure 
Rel Behavior 
Rel Behavior 
Ext Failure 
Ext Challenge 
Ext Challenge  
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Hierarch 
Hierarch 
Challenge 
Hierarch 
Hierarch 
Challenge 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Challenge 
Challenge 
Challenge 
Hierarch 
Hierarch 
N Hierarch 
Challenge 
Challenge 
Hierarch 
Didactic 
Didactic 
Hierarch 
Challenge 
Challenge 
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Piel 
Niphal 
Piel 
Niphal 
Piel 
Nt 
377 Dan 12:2 Tin 719171  
378 Ezra 8:22 01Z Qal 
379 Ezra 9:6 ii71= Qal 
380 Ezra 9:6 Mtn Niphal 
381 Ezra 9:7 01= nrpt 
382 Neh 1:3 Tr 719117 
383 Neh 2:17 TM 71917 
384 Neh 3:36 Trl 
385 Neh 5:9 9111 
386 Neh 6:13 91ri 
387 1 Chr 19:5 Clt7: 
388 1 Chr 20:7 Tin 
389 2 Chr 30:15 1:I t7: 
390 2 Chr 32:17 trri 
391 2 Chr 32:21 t1=  
Imp Ext 
Int 
Imp Rel 
Rel 
Rel 
Ext 
Ext 
Ext 
Comp Ext 
Ext 
Ext 
Ext 
Comp Ext 
Ext 
Ext  
Failure 
Possible 
Behavior 
Behavior 
Failure 
Failure 
Failure 
Challenge 
Behavior 
Challenge 
Challenge 
Challenge 
Behavior 
Challenge 
Failure  
Hierarch 
Propriety 
Didactic 
Didactic 
Hierarch 
Hierarch 
N Hierarch 
N Challenge 
Hierarch 
Challenge 
Challenge 
Challenge 
Hierarch 
Challenge 
Hierarch 
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APPENDIX SEVEN 
SHAME LEXEMES IN THE HEBREW BIBLE ORGANIZED BY FUNCTION10 
Citation' I Root Conj/Noun Notes Orientation Cause Function 
1 Deut 27:16 7117 Hiphil Ext Behavior Challenge 
2 Judg 8:15 grn Piel Ext Challenge Challenge 
3 1 Sam 17:10 TM Piel Ext Challenge Challenge 
4 1 Sam 17:25 Tin Piel Ext Challenge Challenge 
5 1 Sam 17:26 TM Piel Ext Challenge Challenge 
6 1 Sam 17:36 TM Piel Ext Challenge Challenge 
7 1 Sam 17:45 rinn Piel Ext Challenge Challenge 
8 1 Sam 20:30 elm I1 7t Amb Rel Behavior Challenge 
9 1 Sam 20:30 em riVt Amb Rel Behavior Challenge 
10 1 Sam 20:34 017: Hiphil Comp Ext Behavior Challenge 
11 2 Sam 10:5 OLP: Niphal Imp Ext Challenge Challenge 
12 2 Sam 21:21 91r7 Pie! Ext Challenge Challenge 
13 2 Sam 23:9 Inn Piel Ext Challenge Challenge 
14 2 Kgs 19:4 Tin Piel Ext Challenge Challenge 
15 2 Kgs 19:16 1111 Piel Ext Challenge Challenge 
16 2 Kgs 19:22 Tim Piel Ext Challenge Challenge 
17 2 Kgs 19:23 ern Piel Ext Challenge Challenge 
18 Isa 37:4 TIM Piel Ext Challenge Challenge 
19 Isa 37:17 9117 Piel Ext Challenge Challenge 
20 Isa 37:23 9111 Piel Ext Challenge Challenge 
21 Isa 37:24 9111 Piel Ext Challenge Challenge 
10 This appendix is ordered by function with the functions listed in alphabetical order. Each function is 
followed by the instances where that function is negated. Within these groupings, the entries are organized by book 
order in the HB and then by chapter and verse. 
11  See the footnote in appendix 1 for a description of each column heading. 
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22 Isa 51:7 grin np-rf Imp Ext Challenge Challenge 
23 Isa 65:7 TT Piel Ext Challenge Challenge 
24 Jer 6:10 TM 71911:1 Ext Challenge Challenge 
25 Jer 15:15 911 1918 Imp Ext Challenge Challenge 
26 Jer 20:8 Tri rf.917 Comp Ext Challenge Challenge 
27 Jer 20:18 ea rOt Ext Challenge Challenge 
28 Ezek 21:33 Tin ripirl Comp Ext Challenge Challenge 
29 Ezek 36:6 Ext Challenge Challenge 
30 Hos 12:15 inn 77.97.7 Ext Challenge Challenge 
31 Zeph 2:8 inn 1r1r.7 Ext Challenge Challenge 
32 Zeph 2:8 grrr Piel Ext Challenge Challenge 
33 Zeph 2:10 Inn Piel Ext Challenge Challenge 
34 Psa 15:3 grin n97 Ext Challenge Challenge 
35 Psa 22:7 griri nrry Ext Challenge Challenge 
36 Psa 42:11 9111 Piel Imp Ext Challenge Challenge 
37 Psa 44:17 inn Piel Amb Ext Challenge Challenge 
38 Psa 55:13 Tin Piel Ext Challenge Challenge 
39 Psa 69:8 ern rfro Ext Challenge Challenge 
40 Psa 69:8 thn riko'?? Comp Ext Challenge Challenge 
41 Psa 69:10 9117 71.971 Comp Ext Challenge Challenge 
42 Psa 69:10 grri Qal Comp Ext Challenge Challenge 
43 Psa 69:11 Tr rirry Ext Challenge Challenge 
44 Psa 69:21 9111 1918 Ext Challenge Challenge 
45 Psa 74:10 TIM Piel Ext Challenge Challenge 
46 Psa 74:18 Tirl Piel Ext Challenge Challenge 
47 Psa 79:4 rinn 1917 Ext Challenge Challenge 
48 Psa 79:12 Tri 19177 Ext Challenge Challenge 
49 Psa 79:12 Tin Piel Ext Challenge Challenge 
50 Psa 89:51 TM 1r1I Ext Challenge Challenge 
51 Psa 89:52 grri Piel Ext Challenge Challenge 
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Comp 
Imp 
52 Psa 89:52 Tin 
53 Psa 102:9 TM 
54 Psa 109:25 TIM 
55 Psa 119:42 iln 
56 Job 11:3 lol7n 
57 Job 16:10 grirl 
58 Job 19:3 OIPZ 
59 Job 20:3 1317D 
60 Prov 12:16 ril7r; 
61 Prov 14:31 grin 
62 Prov 17:5 inn 
63 Prov 22:10 rt'pp 
64 Prov 25:8 137Z 
65 Prov 27:11 9117 
66 Lam 3:30 Tin 
67 Lam 3:61 9111 
68 Dan 11:18 971 
69 Dan 11:18 TIM 
70 Neh 6:13 Tri 
71 1 Chr 19:5 017D 
72 1 Chr 20:7 ¶1T1 
73 2 Chr 32:17 1111 
74 1 Sam 17:26 :pm 
75 1 Sam 25:39 TM 
76 Psa 39:9 9111 
77 Psa 119:22 9111 
78 Neh 3:36 TIM 
79 Jer 3:25 01Z 
80 Jer 3:25 017: 
81 Jer 31:19 C71=  
Piel 
Piel 
7197.1 
Qal Imp 
Hiphil Comp 
ripir7 
Hiphil 
717? 
lit Comp 
Piel Imp 
Piel 
Piel 
Niphal 
Piel 
Piel 
nrr3 
71 .1 
71977 Amb 
nr ri Imp 
7197.7 
rirOt Comp 
ritP17P 
Qal Imp 
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Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Int Behavior 
Ext Challenge 
Ext Challenge 
Ext Behavior 
Ext Failure 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Ext Challenge 
Rel Behavior 
Rel Behavior 
Rel Behavior  
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
Challenge 
N Challenge 
N Challenge 
N Challenge 
N Challenge 
N Challenge 
Didactic 
Didactic 
Didactic 
82 Jer 31:19 Min Niphal 
83 Jer 31:19 TIM nrri 
84 Ezek 6:9 tplp Niphal 
85 Ezek 16:52 1:117Z rit?' 
86 Ezek 16:52 01= Qal 
87 Ezek 16:52 Din TO= 
88 Ezek 16:54 1:1170 Tql?= 
89 Ezek 16:54 en Niphal 
90 Ezek 16:61 1317: Niphal 
91 Ezek 16:63 01= Qal 
92 Ezek 16:63 ci$: nO; 
93 Ezek 20:43 mip Niphal 
94 Ezek 36:31 01p Niphal 
95 Ezek 36:32 01= Qal 
96 Ezek 36:32 017= Niphal 
97 Ezek 39:26 th: n9i7; 
98 Ezek 43:10 13i70 Niphal 
99 Ezek 43:11 =In Niphal 
100 Ezek 44:13 th: nrpi:,? 
101 Dan 9:7 tem not 
102 Dan 9:8 01Z 11Vt 
103 Ezra 9:6 VilM Qat 
104 Ezra 9:6 Ot7O Niphal 
105 Jer 3:3 i37D Niphal 
106 Jer 6:15 01= Hiphil* 
107 Jer 6:15 01= Qal 
108 Jer 6:15 01= Qat 
109 Jer 6:15 1:1170 Hiphil 
110 Jer 8:12 td1Z Hiphil* 
111 Jer 8:12 01= Qal 
Rel 
Rel 
Int 
Rel 
Behavior 
Behavior 
Behavior 
Behavior 
Didactic 
Didactic 
Didactic 
Didactic 
Imp Rel Behavior Didactic 
Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Rel Behavior Didactic 
Comp Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Rel Behavior Didactic 
Int Behavior Didactic 
Int Behavior Didactic 
Rel Behavior Didactic 
Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Comp Rel Behavior Didactic 
Rel Behavior Didactic 
Comp Rel Behavior Didactic 
Imp Rel Behavior Didactic 
Rel Behavior Didactic 
Imp Rel Behavior N Didactic 
Imp Rel Behavior N Didactic 
Rel Behavior N Didactic 
Rel Behavior N Didactic 
Rel Behavior N Didactic 
Rel Behavior N Didactic 
Rel Behavior N Didactic 
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112 
113 
114 
115 
116 
117 
118 
119 
120 
121 
122 
123 
124 
125 
126 
127 
128 
129 
130 
131 
132 
133 
134 
135 
136 
137 
Jer 8:12 
Jer 8:12 
Gen 34:14 
Judg 3:2512 
Ezra 8:22 
Zeph 3:5 
Job 19:3 
Exod 32:1 
Num 12:14 
Judg 5:28 
1 Sam 11:2 
1 Sam 18:23 
1 Sam 25:15 
2 Sam 13:13 
2 Sam 19:4 
2 Sam 19:6 
2 Kgs 8:1113  
2 Kgs 19:26 
Isa 1:29 
Isa 1 :29 
Isa 3:5 
Isa 4:1 
Isa 16:14 
Isa 19:9 
Isa 20:5 
Isa 22:18  
Qal 
Niphal 
7197.7 
Qal 
Qal 
nit 
Qal 
Polel 
Niphal 
Polel 
197.7 
Niphal 
Hophal 
7197.7 
Niphal 
Hiphil* 
Qal 
Qal 
Qal 
Qal 
Niphal 
T197.7 
Niphal 
Qal 
Qal 
11'7 
Rel 
Rel 
Behavior 
Behavior 
N Didactic 
N Didactic 
Amb Ext Behavior Propriety 
Amb Int Possible Propriety 
Int Possible Propriety 
Int Possible N Propriety 
Imp Int Possible N Propriety 
Ext Failure Hierarch 
Amb Ext Behavior Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Comp Ext Behavior Hierarch 
Imp Ext Behavior Hierarch 
Ext Failure Hierarch 
Comp Ext Behavior Hierarch 
Amb Int Behavior Hierarch 
Amb Ext Failure Hierarch 
Amb Ext Failure Hierarch 
Amb Ext Failure Hierarch 
Ext Failure Hierarch 
Comp Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Ext Failure Hierarch 
Amb Ext Failure Hierarch 
12 See note under Judg 3:25 in Appedix One. 
13 See note under Judg 3:25 in Appedix One. 
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138 Isa 23:4 
139 Isa 24:23 
140 Isa 24:23 
141 Isa 26:11 
142 Isa 30:3 
143 Isa 30:3 
144 Isa 30:5 
145 Isa 30:5 
146 Isa 30:5 
147 Isa 33:9 
148 Isa 37:27 
149 Isa 41:11 
150 Isa 41:11 
151 Isa 42:17 
152 Isa 42:17 
153 Isa 44:9 
154 Isa 44:11 
155 Isa 44:11 
156 Isa 45:16 
157 Isa 45:16 
158 Isa 45:16 
159 Isa 45:24 
160 Isa 47:3 
161 Isa 50:6 
162 Isa 50:7 
163 Isa 50:7 
164 Isa 54:4 
165 Isa 54:4 
166 Isa 54:4 
167 Isa 65:13  
Qal Ext Failure Hierarch 
Qal Ext Failure Hierarch 
Qal Ext Failure Hierarch 
Qal Ext Failure Hierarch 
nVt Ext Failure Hierarch 
rrP17; Ext Failure Hierarch 
Hiphil* Ext Failure Hierarch 
nit Ext Failure Hierarch 
71917 Ext Failure Hierarch 
Hiphil Amb Int Failure Hierarch 
Qal Amb Ext Failure Hierarch 
Qal Ext Failure Hierarch 
Niphal Ext Failure Hierarch 
Qal Amb Ext Failure Hierarch 
nVt Amb Ext Failure Hierarch 
Qal Amb Ext Failure Hierarch 
Qal Amb Ext Failure Hierarch 
Qal Amb Ext Failure Hierarch 
Qal Ext Failure Hierarch 
Niphal Ext Failure Hierarch 
rirPt?; Ext Failure Hierarch 
Qal Ext Failure Hierarch 
7197.7 Ext Failure Hierarch 
rirP17; Imp Ext Challenge Hierarch 
Niphal Amb Rel Failure Hierarch 
Qal Amb Rel Failure Hierarch 
Niphal Int Failure Hierarch 
Hiphil Amb Ext Failure Hierarch 
7197:1 Ext Failure Hierarch 
Qal Ext Failure Hierarch 
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168 Isa 66:5 tj'M Qal Ext Failure Hierarch 
169 Jer 2:26 tin 11 Ext Failure Hierarch 
170 Jer 2:26 t12 Hiphil* Ext Failure Hierarch 
171 Jer 2:36 Eh= Qal Ext Failure Hierarch 
172 Jer 2:36 te1= Qal Ext Failure Hierarch 
173 Jer 3:24 win nVt Comp Ext Behavior Hierarch 
174 Jer 7:19 tin Intpt Ext Behavior Hierarch 
175 Jer 8:9 el: Hiphil* Ext Failure Hierarch 
176 Jer 9:18 el= Qal Ext Failure Hierarch 
177 Jer 10:14 elM Hiphil* Ext Failure Hierarch 
178 Jer 11:13 tin nVn Ext Failure Hierarch 
179 Jer 12:13 eh= Qal Ext Failure Hierarch 
180 Jer 13:26 n17 11Lpp Ext Failure Hierarch 
181 Jer 14:3 t1= Qal Ext Failure Hierarch 
182 Jer 14:3 e7: Hophal Ext Failure Hierarch 
183 Jer 14:4 el= Qal Ext Failure Hierarch 
184 Jer 15:9 th= Qal Ext Failure Hierarch 
185 Jer 15:9 Qal Ext Failure Hierarch 
186 Jer 17:13 eh: Qal Ext Failure Hierarch 
187 Jer 17:18 2,1= Qal Ext Failure Hierarch 
188 Jer 20:11 el= Qal Ext Failure Hierarch 
189 Jer 20:11 en ritpin Ext Failure Hierarch 
190 Jer 22:22 ti= Qal Comp Ext Failure Hierarch 
191 Jer 22:22 Niphal Ext Failure Hierarch 
192 Jer 23:40 Tin riv1i7 Ext Failure Hierarch 
193 Jer 23:40 en men Ext Failure Hierarch 
194 Jer 24:9 grin rirr.7 Amb Ext Failure Hierarch 
195 Jer 29:18 grin 1rr7 Amb Ext Failure Hierarch 
196 Jer 42:18 inn nro Ext Behavior Hierarch 
197 Jer 44:8 TTT Tip-1R Ext Behavior Hierarch 
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198 Jer 44:12 grim 7197.7 Ext Behavior Hierarch 
199 Jer 46:12 ri$p it? Ext Failure Hierarch 
200 Jer 46:24 tjl= Hiphil* Ext Failure Hierarch 
201 Jer 48:1 01= Hiphil* Ext Failure Hierarch 
202 Jer 48:1 tjl= Hiphil* Ext Failure Hierarch 
203 Jer 48:13 tl= Qal Comp Ext Failure Hierarch 
204 Jer 48:13 vrn Qal Ext Failure Hierarch 
205 Jer 48:20 th= Hiphil* Ext Failure Hierarch 
206 Jer 48:39 el= Qal Ext Failure Hierarch 
207 Jer 49:13 Tin 719:117 Ext Failure Hierarch 
208 Jer 49:23 el= Qal Int Failure Hierarch 
209 Jer 50:2 td1= Hiphil* Imp Ext Failure Hierarch 
210 Jer 50:2 thZ Hiphil* Imp Ext Failure Hierarch 
211 Jer 50:12 t1= Qal Imp Ext Failure Hierarch 
212 Jer 50:12 "mil Qal Ext Failure Hierarch 
213 Jer 51:17 el= Hiphil* Ext Failure Hierarch 
214 Jer 51:47 t1= Qal Ext Failure Hierarch 
215 Jer 51:51 t1= Qal Comp Ext Behavior Hierarch 
216 Jer 51:51 gpm 7197.7 Ext Behavior Hierarch 
217 Jer 51:51 1317= 19IPP Ext Behavior Hierarch 
218 Ezek 5:14 Tr 717 Ext Failure Hierarch 
219 Ezek 5:15 911 r1917 Ext Failure Hierarch 
220 Ezek 7:18 el= ;VIZ Comp Int Failure Hierarch 
221 Ezek 16:27 1347: Niphal Comp Ext Behavior Hierarch 
222 Ezek 16:57 41111 n911:7 Comp Ext Behavior Hierarch 
223 Ezek 22:4 grn nrri Ext Failure Hierarch 
224 Ezek 32:24 th= 71??17P Ext Failure Hierarch 
225 Ezek 32:25 017= 11 17? Ext Failure Hierarch 
226 Ezek 32:30 ChZ Qal Comp Ext Failure Hierarch 
227 Ezek 32:30 DIP= nOP Ext Failure Hierarch 
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228 Ezek 36:7 017: nO? Ext Failure Hierarch 
229 Hos 2:7 tf)1= Hiphil* Ext Behavior Hierarch 
230 Hos 4:7 n',p ii'pp Imp Ext Behavior Hierarch 
231 Hos 4:18 1'7 11'7 Ext Behavior Hierarch 
232 Hos 4:19 V1 Qal Ext Failure Hierarch 
233 Hos 9:10 tit mit Ext Failure Hierarch 
234 Hos 10:6 el= 13t4 Ext Failure Hierarch 
235 Hos 10:6 el= Qal Ext Failure Hierarch 
236 Hos 13:15 7-,10 Qal Ext Failure Hierarch 
237 Joel 1:10 t10 Hiphil* Ext Failure Hierarch 
238 Joel 1:11 VC Hiphil* Ext Failure Hierarch 
239 Joe11:12 th= Hiphil* Ext Failure Hierarch 
240 Joel 1:12 1e1= Hiphil* Comp Ext Failure Hierarch 
241 Joel 1:17 th= Hiphil* Ext Failure Hierarch 
242 Obad 1:10 VI= VIZ Ext Failure Hierarch 
243 Mic 1:11 tl= not Ext Failure Hierarch 
244 Mic 3:7 th: Qal Ext Failure Hierarch 
245 Mic 3:7 nmil Qal Ext Failure Hierarch 
246 Mic 6:16 71r1 1 17 Comp Ext Failure Hierarch 
247 Mic 7:10 tit milt Ext Failure Hierarch 
248 Mic 7:16 eim Qal Comp Ext Failure Hierarch 
249 Nah 3:5 n'pp rbp Ext Failure Hierarch 
250 Hab 2:10 tiit not Ext Failure Hierarch 
251 Hab 2:16 thp i1'7R Ext Behavior Hierarch 
252 Zech 9:5 tr710  Hiphil* Amb Ext Failure Hierarch 
253 Zech 10:5 VAZ Hiphil* Ext Failure Hierarch 
254 Zech 13:4 tilt Qal Ext Failure Hierarch 
255 Psa 4:3 13170 719i7P Comp Ext Behavior Hierarch 
256 Psa 6:11 tln Qal Ext Failure Hierarch 
257 Psa 6:11 CPC Qal Ext Failure Hierarch 
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258 Psa 14:6 eh: Hiphil Ext Failure Hierarch 
259 Psa 25:3 th= Qal Ext Failure Hierarch 
260 Psa 31:12 :pm nplci Ext Failure Hierarch 
261 Psa 31:18 tin Qal Ext Failure Hierarch 
262 Psa 35:4 tin Qal Ext Failure Hierarch 
263 Psa 35:4 Din Niphal Ext Failure Hierarch 
264 Psa 35:4 1011 Qal Ext Failure Hierarch 
265 Psa 35:26 t1M Qal Ext Failure Hierarch 
266 Psa 35:26 lmn Qal Ext Failure Hierarch 
267 Psa 35:26 ithZ 1W Ext Failure Hierarch 
268 Psa 35:26 Din rrPi7P Ext Failure Hierarch 
269 Psa 37:19 tel.: Qal Ext Failure Hierarch 
270 Psa 38:8 thp Niphal Comp Ext Failure Hierarch 
271 Psa 40:15 OM Qal Ext Failure Hierarch 
272 Psa 40:15 1Dr7  Qal Ext Failure Hierarch 
273 Psa 40:15 Din Niphal Ext Failure Hierarch 
274 Psa 40:16 tiin mit Ext Failure Hierarch 
275 Psa 44:8 eh= Hiphil Ext Failure Hierarch 
276 Psa 44:10 Din Hiphil Imp Ext Failure Hierarch 
277 Psa 44:14 91ri 71 .917 Ext Failure Hierarch 
278 Psa 44:16 Din riOP Ext Failure Hierarch 
279 Psa 44:16 tin nc4it Imp Ext Failure Hierarch 
280 Psa 53:6 th: Hiphil Ext Failure Hierarch 
281 Psa 57:4 Tim Piel Ext Failure Hierarch 
282 Psa 69:20 :Inn 71977 Ext Failure Hierarch 
283 Psa 69:20 win m•it Ext Failure Hierarch 
284 Psa 69:20 Ext Failure Hierarch 
285 Psa 70:3 01.3 Qal Ext Failure Hierarch 
286 Psa 70:3 1D1  Qal Ext Failure Hierarch 
287 Psa 70:3 Oin Niphal Ext Failure Hierarch 
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288 Psa 70:4 tilt rtit Ext Failure Hierarch 
289 Psa 71:1 id1Z Qal Ext Failure Hierarch 
290 Psa 71:13 el= Qal Ext Failure Hierarch 
291 Psa 71:13 91r1 1p1r7 Ext Failure Hierarch 
292 Psa 71:13 cht 11p17? Ext Failure Hierarch 
293 Psa 71:24 th= Qal Ext Failure Hierarch 
294 Psa 71:24 nOrl Qal Ext Failure Hierarch 
295 Psa 74:21 en Niphal Ext Failure Hierarch 
296 Psa 74:22 Tin 71.917 Ext Failure Hierarch 
297 Psa 78:66 ilm 1918 Imp Ext Failure Hierarch 
298 Psa 83:17 117 lit Comp Ext Failure Hierarch 
299 Psa 83:18 th: Qal Ext Failure Hierarch 
300 Psa 83:18 'mil Qal Ext Failure Hierarch 
301 Psa 86:17 01= Qal Imp Ext Failure Hierarch 
302 Psa 89:42 711 1p1r.7 Ext Failure Hierarch 
303 Psa 89:46 th: 770Z Ext Failure Hierarch 
304 Psa 97:7 th= Qal Ext Failure Hierarch 
305 Psa 109:28 tl= Qal Ext Failure Hierarch 
306 Psa 109:29 Ext Failure Hierarch 
307 Psa 109:29 tip mit Ext Failure Hierarch 
308 Psa 119:39 Tri 1918 Comp Ext N Failure Hierarch 
309 Psa 119:78 012 Qal Imp Ext Failure Hierarch 
310 Psa 129:5 OM Qal Ext Failure Hierarch 
311 Psa 132:18 OM 11t0t Ext Failure Hierarch 
312 Job 6:20 ChM Qal Imp Ext Failure Hierarch 
313 Job 6:20 "mil Qal Comp Ext Failure Hierarch 
314 Job 8:22 Om flit Ext Failure Hierarch 
315 Job 10:15 rilpi, iiipp Comp Ext Failure Hierarch 
316 Job 19:5 111r1 71917 Imp Ext Failure Hierarch 
317 Prov 3:35 1l7 lit Ext Behavior Hierarch 
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318 Prov 6:33 thp 11'7 Ext Behavior 
319 Prov 6:33 Tin n9117 Ext Behavior 
320 Prov 9:7 n$p ii$p Amb Ext Behavior 
321 Prov 10:5 01= Hiphil Ext Failure 
322 Prov 11:2 1'7 11'7 Imp Ext Behavior 
323 Prov 12:4 01= Hiphil Ext Failure 
324 Prov 12:9 n$1, Niphal Imp Ext Failure 
325 Prov 13:5 "lpn Hiphil Ext Behavior 
326 Prov 13:18 ni,p lit Imp Ext Behavior 
327 Prov 14:35 013 Hiphil Ext Failure 
328 Prov 17:2 01= Hiphil Imp Ext Failure 
329 Prov 18:3 n$p lit Ext Behavior 
330 Prov 18:3 TIM 7197 Comp Ext Behavior 
331 Prov 18:13 DIM nrp'7? Ext Behavior 
332 Prov 19:26 013 Hiphil Imp Ext Failure 
333 Prov 19:26 10n Hiphil Ext Failure 
334 Prov 28:7 1*Z Hiphil Imp Ext Behavior 
335 Prov 29:15 013 Hiphil Imp Ext Failure 
336 Lam 5:1 inn np17 Ext Failure 
337 Dan 9:16 l'in nrr.1 Imp Ext Failure 
338 Dan 12:2 9117 nrr.:1 Imp Ext Failure 
339 Ezra 9:7 tilt ritgt Rel Failure 
340 Neh 1:3 inn naplo Ext Failure 
341 Neh 5:9 Tin 71.9-117 Comp Ext Behavior 
342 2 Chr 30:15 thn Niphal Comp Ext Behavior 
343 2 Chr 32:21 el= nit Ext Failure 
344 Gen 2:25 01= Hithpael Amb Ext Failure 
345 Gen 30:23 Tin n9-17 Ext Failure 
346 Deut 25:3 167 Niphal Ext Behavior 
347 Josh 5:9 91n rirr:T Amb Ext Failure 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
Hierarch 
N Hierarch 
N Hierarch 
N Hierarch 
N Hierarch 
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348 Judg 18:7 en Hiphil Amb Ext Failure N Hierarch 
349 1 Sam 25:7 en Hiphil Comp Ext Behavior N Hierarch 
350 Isa 25:8 gpri rrp-r Ext Failure N Hierarch 
351 Isa 29:22 el= Qal Amb Int Failure N Hierarch 
352 Isa 45:17 th: Qal Ext Failure N Hierarch 
353 Isa 45:17 1317Z Niphal Ext Failure N Hierarch 
354 Isa 49:23 t12 Qal Ext Failure N Hierarch 
355 Isa 54:4 01= Qal Amb Ext Failure N Hierarch 
356 Isa 54:4 Om ritOt Amb Ext Failure N Hierarch 
357 Isa 61:7 trii= mit Ext Failure N Hierarch 
358 Isa 61:7 th= MrP L? Ext Failure N Hierarch 
359 Jer 17:18 01= Qal Amb Ext Failure N Hierarch 
360 Ezek 34:29 0/7Z rapl?? Imp Ext Failure N Hierarch 
361 Ezek 36:15 th: rapt?? Ext Failure N Hierarch 
362 Ezek 36:15 TM 719173 Ext Failure N Hierarch 
363 Ezek 36:30 Tri 7197.7 Imp Ext Failure N Hierarch 
364 Joel 2:17 ginn 77.97.7 Ext Failure N Hierarch 
365 Joel 2:19 1111 mp-rj Ext Failure N Hierarch 
366 Joel 2:26 th= Qal Ext Failure N Hierarch 
367 Joel 2:27 VA= Qal Ext Failure N Hierarch 
368 Mic 2:6 en Mr0; Ext Behavior N Hierarch 
369 Zeph 3:11 01= Qal Ext Failure N Hierarch 
370 Zeph 3:18 91r1 mr1r.7 Comp Ext Failure N Hierarch 
371 Zeph 3:19 tic ritOt Ext Failure N Hierarch 
372 Psa 22:6 VC Qal Ext Failure N Hierarch 
373 Psa 25:2 01= Qal Ext Failure N Hierarch 
374 Psa 25:3 01Z Qal Ext Failure N Hierarch 
375 Psa 25:20 OM Qal Ext Failure N Hierarch 
376 Psa 31:2 tiln Qal Ext Failure N Hierarch 
377 Psa 31:18 OM Qal Ext Failure N Hierarch 
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378 Psa 34:6 inri 
379 Psa 69:7 VIZ 
380 Psa 69:7 017= 
381 Psa 119:6 01= 
382 Psa 119:31 ti= 
383 Psa 119:46 VC 
384 Psa 119:80 Vil= 
385 Psa 119:116 eh= 
386 Psa 127:5 01= 
387 Job 27:6 grrl 
388 Ruth 2:15 1:1i7: 
389 Neh 2:17 1111 
390 2 Kgs 2:1714 V' 
391 Judg 5:18 Tr! 
Qal 
Qal 
Niphal 
Qal 
Hiphil 
Qal 
Qal 
Hiphil 
Qal 
Qal 
Hiphil 
mplr1 
Qal 
Piel 
Ext Failure N Hierarch 
Comp Ext Failure N Hierarch 
Ext Failure N Hierarch 
Imp Ext Behavior N Hierarch 
Ext Failure N Hierarch 
Comp Ext Behavior N Hierarch 
Imp Ext Behavior N Hierarch 
Imp Ext Failure N Hierarch 
Comp Ext Failure N Hierarch 
Imp Int Behavior N Hierarch 
Ext Failure N Hierarch 
Ext Failure N Hierarch 
Amb Int Request Request 
Idiomatic use 
14 See note under Judg 3:25 in Appedix One. 
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